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The Concept of Santarasa in 
Indian Aesthetics 


Dr. Lima Antony 


Treatises on aesthetics and poetics first appeared in India 
around first century A.D. One of the earliest and most famous 
of such treatises is the Natya$astra of Bharata. It is from this 
work that Indian aesthetics developed and reached its 
culmination in later centuries. Rasa is the central concept of 
aesthetic experience in the Natyasastra. The Dhvanyaloka of 
Anandavardhana, a pivotal work in the history of Indian 
poetics, with the Locana of Abhinavagupta, dominated 
traditional Indian theory on poetics and aesthetics. 
Abhinavagupta is called the great devotee of the Supreme Self 
or Siva. Anandavardhana's Dhvanyaloka revolutionized San- 
skrit literary theory by proposing that the main goal of good 
poetry is the evocation of a mood or "flavour" (rasa). 


The aesthetic relish attained through rasasvadana comes 
closer to the experience of the Ultimate Reality. Abhinavagupta 
gives a mystical dimension to the theory of rasa. He says 
that the aesthetic relish or rasa is a peculiar kind of cognition 
similar to but not identical with yogic knowledge and 
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realization. The nature of rasa experience is very much similar 
to the experience of the Absolute. 


Rasa as a doctrine emerged in Bharata's Natya$astra 
indicating the emotional effects of drama. Bharata considered 
the evolution of rasa as an important purpose of dramatic 
creation. He analyses the process and method of rasa- 
evolution in his famous sūtra, "vibhavanubhava-vyabhicari 
samyogad rasanispattih." Rasa comes from a combination or 
commingling of vibhavas (causes), anubhavas (effects) and 
vybhicaris (accessories). Bharata coined the term rasa for 
aesthetic relish because it can be tasted — asvadyatvat (NS 
FE IOS) 


Bharata's view of rasa was later elaborated and 
commented on by various aestheticians down the centuries. 
Bhattalollata held the view that a sthayibhava (stable emotion) 
when intensified by poetic description becomes rasa. He 
observes that rasa primarily resides in the original characters 
like Sakuntala and Dusyanta, because they were the first who 
experienced emotions like love, grief, etc. in the play. 
According to his explanation, through anusandhana, that is 
imagination, the actor attributes to himself or super-imposes 
on himself the role of the original character and thus 
experiences rasa. Bhattalollata leaves out the poet and the 
audience in his analysis of the process of rasa-experience. 
According to Kuntaka 'vakrokt? or deviant utterance is the 
essence of poetry. He proposed this theory in his famous work 
Vakroktijivita (Choudhary 53). In the Vakroktijivita, Kuntaka 
denied the independent existence of dhvani and included it 
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under vakrokti or "a striking mode of speech." According 
to Kunjunni Raja, Sankuka's vakrokti is all-pervading and is 
almost analogous to dhvani itself (300). 


In Sankuka's explanation of the rasa-experience, the 
spectators were included in the aesthetic experience. 
According to him, during a performance the audience gets so 
involved that it is forgotten that what is represented on stage 
is only an imitation. He introduces the similitude of painting 
to explain the emergence of aesthetic emotion. 


Abhinavagupta was a profound philosopher and poet and 
his explanation of rasa is based upon Kashmir Saivism. He 
used technical terms like samvid and paramar$a from Saiva 
philosophy in his analysis of the theory of rasa. Apart from 
that, he linked rasa to the theory of dhvani propounded by 
Anandavardhana. He discarded the two functions, bhavakatva 
and bhojakatva of Bhattanayaka, since they were recognized 
in the philosophical system that was based on the sphotavada 
of the grammarians like Bhartrhari. According to him, rasa 
experience is a break in the web of relationships of which 
every day life, samsara, is woven. 


Abhinavagupta, following Anandavardhana, argues that 
rasa, being the experience of emotions, cannot be communi- 
cated by the method of direct statement. Hence, there is need 
for a function exclusively operative in poetry, and he calls 
it vyanjana. Rasa is never expressed and it is always 
suggested. So rasa is conveyed through the vyanjanà and is 
always vyangya. Abhinavagupta, therefore, on the basis of 
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dhvani, interprets the term samyogat as the relation between 
the "suggestor" and the suggested and nispatdi as manifestation 
(abhivyakti), and his theory is designated as abhivyaktivada. 


The impact of Abhinavagupta on the interpretations of 
Bharata's rasasiitra was so powerful that everyone fell in line 
with him. Following Bharata, there have been numerous 
philosophical explanations of the term nispatd. Sankuka's 
explanation of rasasutra is said to be based on nyaya, 
Bhattanayaka's on samkhya and Ahinanava's on Saivism. 


Though the theory of rasa is associated With Bharata, there 
are also references to it in the Vedas, the Upanisads, and 
Valmiki. But in the Vedas and the Upanisads where rasa 
is mentioned, the references are not exactly to aesthetics. 
Rasa, in many contexts, refers to the experience of the 
Supreme Reality, the self-existent delight. Thus, the core of 
Indian aesthetic theories is the experience of rasa, and in its 
fullness, rasa leads to religious experience. 


Rasa, which is the result of the combination of vibhavas, 
anubhavas and vyabicaribhavas, yields a kind of pleasure that 
can be compared to the pleasure attained through a very 
absorbing religious experience. In the enjoyment of rasa, there 
is an experience of the transcendence of time and space. In 
this experience, a sahrdaya becomes totally divested of all 
egoistic feelings and experiences aesthetic pleasure. 


The aesthetic relish attained through rasasvadana comes 
close to the experience of the Ultimate Reality. In the Maitri 
Upanisad there is a passage which elucidates the meaning of 
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the Ultimate Reality as rasa. The Ultimate Reality is described 
as the "lord of all pleasures and delight" (V. 2. 1). It is as 
relishable as rasa. The Upanisadic teaching that the Ultimate 
Reality is essentially Anandam is expressed by the concept 
of rasa. The experience of bliss is always associated with 
rasa. For on getting the essence (rasa) one becomes blissful. 


All Indian aestheticians who came after Bharata, 
especially Abhinavagupta, a major figure in this regard, admit 
the existence of rasa. Harriette D. Grisson in his essay 
"Feeling as Form in Indian Aesthetics" observes that "like 
much of Indian aesthetic speculations, rasa theory was 
inevitably linked with spiritual perspectives and examined in 
relation to the four aims of life recognized in Vedic philosophy 
— dharma, artha, kama, and moksa." In Gnoli's opinion, "after 
Abhinavagupta, the study of aesthetics continued in India up 
to the present day, but without receiving much creative 
stimulus" (Introduction | ii). He adds further, "The concept 
of art as an activity and an independent spiritual experience, 
freed of practical interests, which the intuition of Kant 
perceived for the West, was already, in the 1 0" century India, 
an object of study and controversy" (Introduction | ii). 


Though Bharata is credited with having originated the rasa 
theory, it was Abhinavagupta who developed it into a 
systematic poetic principle. His works in the field of aesthetics 
are two, namely, Abhinavabharati, which is a commentary on 
the Natyasastra, and the Dhvanyaloka Locana, a commentary 
on Anandavardhana's Dhvanyaloka. According to Susheel 
Kumar De, "although Abhinavagupta contented himself with 
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the writing of commentaries in the field of Sanskrit Poetics, 
his works have almost the value of independent treatises for 
their profound erudition and critical acumen" (1: 42-43). 


Abhinavagupta was a mystic, and the tradition as recorded 
by his followers and commentators tells us that he had realized 
the Absolute. He discusses both in Locana and in 
Abhinavabharati the nature of rasa and the manner how the 
sahrdaya gets over the obstacles to attain the experience. This 
realization is considered alaukika or transcendental. It is 
ineffable and cannot be expressed in words. It is a peculiar 
kind of cognition similar to, but not identical with, yogic 
knowledge and realization. Mulk Raj Anand defines the nature 
of rasa and the Absolute thus: "It permeates the differentiated 
universe of maya (appearance) and we can feel it in the veins 
of existence, we cannot know it, materially, through the senses 

. . the same is true of rasa" (396). 


Moksa in Hindu philosophy demands the surrendering and 
merging of the finite self in Brahman. Under the influence 
of Vedantic philosophical systems, rasa theory underwent new 
developments. Santa rasa and bhakti are the results of such 
developments. The unity with the Absolute becomes the 
orientation of rasa. The deeply emotional and aesthetic 
experience of rasa gradually develops into an experience of 
Brahman. 


According to Pandey, "before the time of Abhinavagupta, 
Santa Rasa was a point of great controversy among the 
authors" (219-220). Dahnanjaya and Abhinavagupta, who 
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were contemporaries, had differing views on Santarasa. The 
former admits only eight rasas and refutes the view that Santa 
is the ninth rasa that could be presented on the stage. The 
latter takes particular pains to establish it as an independent 
and basic rasa and holds the number of rasas to be nine. 
According to him, Santa admits its presentation on the stage 
(Pandey 221). In Abhinava Bharati, Sama is the sthayibhava 
of Santarasa. The absence of passions such as love and anger 
are depicted as the anubhava of Santa. It is useful to refer 
to the views of Bhanudatta as expressed in his work Rasa 
Tarangini. He says, "i) Rati is called Vatsalya, when it appears 
as Vyabhicarin and expresses itself in tenderness in the context 
of Karuna (ii) it is called Bhakti when it figures as Vyabhicarin 
and manifests itself as faith in the context of Santa" (Pandey 
1: 192). According to him, 


The implication of this assertion is that the hero in the 
context of Santa has to be one, who has reached the 
transcendental level, but has temporarily descended to the 
empirical level, because of the revival of ignorance, due 
to Karma-samskara. 115 Vibhava can be any worldly 
situation, in which the hero may be pursuing any worldly 
objective, irrespective of the fact that it brings merit or 
demerit to him. But in the case of poetic presentation 
of Santa, its Sthayin is Nirveda; its Vibhava is freedom 
from evil effects of surroundings; its Anubhavas are tears 
of bliss (AnandaSru), horripilation etc. (Pandey 1: 193). 


The concept of San¢arasa developed by Abhinavagupta has 
an important component of bhakti or devotion. He sees the 
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sthayibhava of Santarasa as nirveda. It is a state of mind of 
detachment to the finite world. This attitude can lead one 
to the knowledge of truth and to moksa. In the words of 


Abhinavagupta, 


Knowledge of any object other than the Self is the 
knowledge of worldly objects. For anything that is 
different from the Self is nothing but non-self.... The 
àtman alone possessed of such pure qualities as 
knowledge, bliss, etc., and devoid of enjoyment of 
imagined sense-objects is the sthayibhava of santa. (Devy, 
Indian Literary Criticism 66) 


Abhinavagupta speaks about the bliss of San¢arasa in the 
following words: 


Just as the white string, whereon gems of different kinds 
are loosely and thinly strung, shines in and through them, 
so does the pure Self through the basic mental states such 
as Rati and Utsaha, which affect it. The aesthetic 
experience of Santa, consists in the experience of the Self 
as free from the entire set of painful experiences, which 
are due to the external expectations, and, therefore, is 
blissful state of identity with the Universal. It is the 
experience of Self in one of the stages on the way to 
perfect Self-realisation. Such a state of Self when 
presented either on the stage or in poetry and, therefore, 
universalized, is responsible for the arousal of a mental 
condition which brings the transcendental bliss. (Pandey 
1: 249-50) 
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Santarasa leads to self-realisation as well as self- 
liberation. According to Deshpande, 


Santa Rasa is to be known as that which arises from desire 
to secure liberation of the Self, which leads to the 
knowledge of Truth and is connected with the property 
of higher bliss. Various feelings because of their particular 
respective causes arise from Santa and when these causes 
disappear they melt back into Santa. (99) 


He further observes, "Santa is, thus, the basic Rasa, all 
other Rasas being only its variations due to superimposition 
of different Sthayibhavas" (99). It is interesting to note in 
this context that Abhinavagupta in his Abhinava Bharati refers 
to certain old manuscripts of the Natya$astra where Santarasa 
section is found treated before the Srngararasa to indicate that 
it is the "prakrti" of all the Rasas (Despande 99). Masson 
and Patwardhan observe that 4769 arises from "vibhavas such 
as ascetic practices, association with Yogins, etc. It can be 
represented on the stage by anubhavas such as the absence 
of lust, anger, etc. Its vyabhicaribhavas will be firmness, 
wisdom etc." (Devy 62). 


According to the Rasasiitra of Bharatha, for the 
culmination of any rasa, there should be vibhava, anubhava 
and vyabhicaribhava. The vibhava is the primary cause, the 
anubhava is the situation and setting, and the vyabhicaribhava 
are the accessory moods. In nirveda, one develops detachment 
to things and in the process one realizes levels of one's own 
self, the higher self and the lower self. 
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Rasa, which by the predominance of satfavaguna is full 
of limitless and spontaneous self-consciousness and bliss, 
which is free from the taint of intruding object, which, 
is akin to Brahmic bliss, whose life is super-worldly and 
of exquisite charm, is enjoyed as a state of union of 
enjoyer and the enjoyed by fortunate and happy discerners 
of delight. (qtd. in Anand 396) 


Abhinavagupta holds the view that though Santa is not 
a principal rasa, it can be compared to the experience of 
yogins. Santarasa emerges when there is the realization of 
the Ultimate and the liberation of the Self. 
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That which is infinite is verily happiness; there is no 
happiness in the small, (in the finite); the great (the 
Infinite) alone is happiness. The Infinite alone 
should verily be sought after. 


— Chandogya Upanisad - 7. 23. 1 


That person is an extraordinary person who though 
he or she has no wealth, no power, no resources, 75 
yet full of joy, full of cheer; though he or she has no 
helpers, is infinitely strong; ever satisfied though not 
experiencing sense pleasures; though he or she is 
incomparable, looks upon others as his or her equal. 


- Sri Sankaracaryas Vivekacudamani -Verse- 543 


The Concept of Dharma in the 
Mahabharata 


Meera P. S. 


Introduction 


The Mahabharata explores the topic of Dharma 
comprehensively. According to the Mahabharata, Dharma 
exists to ensure the integral prosperity and well-being of 
human beings. ' So, Dharma must be preserved at all costs. 


The word Dharma encompasses expansive ideas such as 
'wear, 'conjoin, 'sustain' and 'reside. Dharma is a sacred 
principle that should be expressed in all human activities. 
Dharma is an ideal that needs to be practised. The moral codes 
of conduct governing human behaviour are based on Dharma. 
These ethical precepts are inherently non-violent and protect 
everyone with the aim of attaining the greatest good. That 
is why the Mahabharata directs all those who try to protect 
Dharma to walk the path of morality always. The 
Mahabharata is undoubtedly the best guide capable of leading 
us to the pinnacle of morality. 
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Time and Dharma 


The Mahabharata indicates that it is impossible for 
anyone to stop the incessant flow of time, which changes 
according to the ७०९०७. So, change is inevitable in the course 
of time. In every yuga, the human lifespan, energy, intelligence 
and health decrease. Hence, the Mahabharata points out that 
in the Krita, Dwapara, Treta and Kali Yugas, Dharma also 
varies as per human capacity. 


The Dharmas of the four yugas are as follows: Tapas 
(ascetic penance) in the Krita Yuga, Jnana (acquisition of 
knowledge) in the Treta Yuga, Yajna (ritual sacrifice) in the 
Dwapara Yuga and Dana (charity) in the Kali Yuga. 


In every age, the Dharma of the Yuga is performed to 
attain the ultimate aim of Moksa (salvation). It is obvious that 
the passing of time can never alter this goal. 


The Mahābhārata - The Abode of Dharma 


This text is known as the Mahābhārata because it speaks 
of the story of Kurupandavas of Bharata Dynasty, and more 
it discussed about the glory of Dharma. 


भरतानां महज्जन्म तस्मात्‌भारत॑ उच्यते । 
महत्चात्‌भारवत्वाच्च महाभारतमुच्यते ।। 


(Adi Parva, Cha. 1, 274) 


The Mahabharata appears to be written with the following 
aims: Liberate the human mind from the chains of time and 
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make people aware of the ultimate Truth that only the fruits 
of the practice of Dharma are ever-lasting; avoid destroying 
an eternal and invaluable virtue for the sake of vulgar and 
transient stuff; nudge people towards Self-realisation through 
morality, which is the way of Dharma; to remind people of 
the complete destruction that awaits them, if they withdraw 
from preserving the universal Truth of Dharma, which is the 
purpose of human life itself. The entire Mahabharata highlights 
the greatness and sacredness of the Vedic Dharma, the 
necessity of implementing it in life, and also the ways for 
practicing Dharma. 


The Parabrahma, the primordial cause of everything, 
remains as the eternal and omnipresent witness, unaffected by 
change in any form. The Paramatma (the Supreme Soul) 
originates from the Parabrahma. It is the duty of the mind 
to become aware of the Paramatma. According to the 
Mahabharata, Dharma is the sole power with the capacity to 
illuminate the mind with endless bliss! We usually make sure 
that we do not harm ourselves. So, we shouldn't do anything 
that harms others either — this is the meaning of the Ahimsa 
mantra. 


The Mahabharata makes it clear that the best way to 
practice Dharma is to live, upholding the Ahimsa mantra as 
a vow. The intelligent person need not worry about the 
changing times. Instead, we should develop the physical and 
mental capability to perform the activities assigned to us by 
Time, with complete contentment and happiness, without 
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inflicting harm on others. It is nothing but stupidity to 
accumulate knowledge for just worldly enjoyment. Authentic 
knowledge requires the harmonisation of the intellect, mind 
and the senses. The purpose of real knowledge is to have the 
vision of the Paramātma. Those who have seen the Paramātma 
who dwells deep within themselves, find that Paramātma 
everywhere, and try to share with others the eternal bliss they 
experience through that Divine vision. The Mahābhārata is the 
encyclopedia that elevates individuals to such a supreme state 
of consciousness. 


The human existence is gained because of the virtues 
gathered in the past lifetimes. The Divine grants the human 
birth as a boon based on the assessment of actions from the 
previous births. A healthy human body is the most magnificent 
body in the whole world, and a human being is the highest 
form of animal. Hence, the humans have the best possible life. 
Only humans can tread the path of perfect thought. Maybe, 
that is why the human race reigns as the ruler of Earth. Human 
life should not be squandered in laziness. The aim of human 
life should not be to exist for mere survival alone by eating 
and drinking. People should always understand the sacredness 
of life and behave in a dignified manner. One must never 
belittle the efforts of others with contempt. We should show 
mutual respect to one another by realising that the same Divine 
spark exists within all living beings. We have to learn that 
a life devoid of meaning is useless, and immerse ourselves 
in good actions purposefully. 
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Rather than getting mired in worldly enjoyments, one 
should cultivate the curiosity to grasp the true beauty and 
mystery of Nature, in a logical manner. We must discover the 
eternal laws by invoking Nature's unity in diversity into our 
hearts with a sense of balance. We can overcome the 
challenges of life by our sincere adherence to the path of 
Dharma as shown by these laws. During the phases of crisis 
in life, people like Draupadi, Yudhisthira, Damayanti, Nalan 
and Satyavan followed the code of Dharma unflinchingly and 
worshipped the eternal laws with enthusiasm. They deserve 
immense praise and their attitude merits emulation by 
everyone. The positive qualities such as trust, compassion, 
care, honesty, love, selflessness and sacrifice that they 
showered on their loved ones made them excellent individuals, 
enabling them to succeed in life. Only the power of morality 
can satisfy the human mind — this is the great message 
conveyed to us by those characters of the Mahabharata whose 
lives were guided by Dharma. 


Dharma must be established for the structural integrity, 
welfare and prosperity of society, for world peace, and for 
the unity, true freedom and complete well-being of all the 
peoples of the planet. One should even be willing to sacrifice 
one's life, if necessary, for maintaining Dharma. In the process 
of re-establishing Dharma, many human beings and animals, 
including the innocent, become scapegoats. There are two 
aspects of Dharma attainment and means to attainment, that 
is Sadhya and Sadhana. The Almighty is the ultimate 
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attainment while Dharma is the means to it. The Mahabharata 
discusses both these aspects at length. Many divine attitudes 
of Krsna explains the Sadhya and the story of Kurupandava 
reveals the Sadhana. Through different characters such as 
Dharmaputra, Bhisma, Vidura, Srikrsna, Kunti, Gandhari etc. 
discusses Dharma that which is attained through noble deed 
and through the Adharma the binary of it. 


Dharma is of different types according to the person who 
observes it. Those are Samanya Dharma, ४15653 Dharma, 
A§rama Dharma, Raja Dharma, Sanyasi Dharma, Stri Dharma, 
Brahmanadharma etc. One can experience all the types 
through the varieties of people portrayed here. The ultimate 
attachment of a man is Moksa Dharma, which is explained 
through he Bhagavad Gita. 


Vyasa says at the beginning: 


धर्मेमतिर्भवतु वसतोत्थितानाम्‌ 
सहयेक एव परलोकगतस्य बन्धु ।। 


The intelligence of a man should concentrate in his 
Dharma. That is the only companion to the other world. 


The classic teachings of Dharma highlighted in the 
Mahabharata are Yaksa pra$na, Viduraniti, Bhismopade$a, 
Bhagavadgita etc. Among these Bhagavadgita teaches all 
about the Duties of a man such as कर्मण्येवाधिकारस्थे 
माफलेषुकदाचन- (Samkhyayoga 47) and also explains the way 
to reach the eternity. 
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सर्वर्ध्मान्परित्यज्यमामेबंशरणंत्रज । 
अहं त्वां सर्वपापेभ्योमोक्षायिष्यामि माशुच : || 


The conversation between Bhisma and Yudhisthira is 
well-known as Bhismopade$a. After the war at Kuruksetra 
Yadhisthira felt in guilty. Then Bhisma who was in 
'Sarassaya' gives advice to him to release from that. He says 
about Rajadharma, Apaddharma, Moksa Dharma etc. This 
portion occurs in Santhi and Anuśāsana parvas of the 
Mahabharata and the 1/4 portion of the Mahabharata contain 
Dharmopade$a. 


Yaksapra$na is in Vanaparva. The Lord Yama father of 
Yudhisthira examines the Pandavas asking about the Dharma. 


Vidhura giving advice to Dhratarastra is famous as 


Vidurvakya or Viduraniti. It discusses the Dharma 
experienced by all type of human beings. He says- 
एकोधर्म : परं श्रेय : 
क्षमैका आन्तिरुत्तमा । 
विघैकापरमातृप्ति : 


अहिंसैका सुखावहा ।। 
(उघोग पर्वम - 57) 


The eternity of life is doing Dharma, i.e. doing once own 
Dharma gives the Supreme fame. Patience is the way to peace. 
Accessing knowledge is the supreme way for satisfaction and 
non-violence is the only way to happiness. The Mahābhārata 
contains a treasury of principles of Dharma : 
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धर्म च अर्थे च कामे च मोक्षे च 


यदिहास्ति तदन्यत्र यन्नेहास्ति 
न तत्‌ क्वचित्‌ । 
(Adi Parva.62.53) 


Whatever relates to the Purusarthas (Dharma-Artha- 
Kama-Moksa) i.e. the objects of human pursuit are 
experienced here. What is in it is seen in all other Sastras- 
What is not in it is never seen elsewhere. Really this is the 
conclusion of Dharma in Mahabharata. In the Mahabharata, 
we see Time creating suitable spiritual and worldly 
circumstances for enabling the great goal of re-establishing 
Dharma with both the mind and body. One should perform 
one's own Dharma with intense dedication and happiness, even 
during the worst crisis, without hankering after the results. The 
body should be aligned with the mind and the mind must be 
attuned to Dharma. Even if we have to commit minor sins 
for holding on to Dharma, after saving Dharma, we need to 
atone for that by doing good deeds such as charity. In 
comparison to Dharma, even blood relations and all other 
relationships have only a lower status, and so Dharma must 
be maintained at all costs. 


Notes 


1. लोकयात्रार्थमेवेह धर्मस्य नियमः कृतः । 
(शा. प. 259.4) 
लोकसंग्रहसंयुक्तं विधात्रा विहितं पुरा | 
(शा: प. 259.26) 
2. अशक्नुवन्तश्चरितुं किंचिद धर्मेषु सूत्रितम्‌ । 
(शा. प. 269.36) 
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3. यत्‌ स्यादहिंसासंयुक्तं च धर्म इति निश्चयः । 
अहिंसाथर्य भुतानां धर्मप्रवचनं कृतम्‌ || 
धारणाद्‌ धर्ममित्याहुर्धमौ धारयते प्रजा : | 
यतु स्याद्‌ धारणसंयुक्तंस धर्म इति निश्चयः ।। 
(कर्ण. प. 69.57 & 58) 
4. युगं समानुवर्तानि कालो हि दूरतिकृमा : । 
(वन. प. 149.9) 
5. आयुवीर्यमथो बुद्धिर्बलं तेजश्च पाडवा | 
मनुष्याणामनुयुगं हसतीति निबोध मे ।। 
(वन. प. 190.12) 
6. अन्ये कृतयुगे धर्माः त्रेतायां द्वापरे परः । 
कलियुगे धर्माः यथाशक्तिकृता एव |! 
(शा. प. 224.26) 
7. तपःपरं कृतयुगे त्रेतायां ज्ञानं उत्तमम्‌ | 
द्वापरेयज्ञानामेबा दानमेव कलियुगे dd 
(शा. प. 224.27) 
8. न तत्‌ परस्य संदध्यात्‌ प्रतिकूलं यदात्मनः । 
(अनुशा. प. 113.8) 
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That Light is the Light of all lights; It is said to 
be beyond darkness; (It is) Knowledge, the object of 
Knowledge, and the goal of knowledge, dwelling in 
the hearts of all. 


- Bhagavad Gita 13.17 


Aspects of Semantics in Karakas; 
A Study Based on Supadma 
Vyakarana 


Sajitha A. 


The post-Paniniyan systems of Sanskrit grammar started 
in first century of Christian era with the composition of 
Katantra Vyakarana by Sarvavarman. Sarvavarman, Ksapanaka, 
Candragomin, Devanandi, Vamana, Sakatayana, Sivasvami, 
Bhoja, Buddhisagara, BhadreSvarastri, Vardhamana, 
Hemacandra, Malayagiri, Kramadi$vara, Narendracarya, 
Vopadeva, Padmanabha, etc. are considered as the important 
grammarians after Panini. 


Among these, Supadma Vyakarana is a prominent 
grammatical system written in Bengal. This system is found 
by Padmanabhadatta, a Maithila Brahmana. In this work the 
author gives his date as "Sake Saila navaditye" ' which is equal 
to Saka 1297 1.6. A.D.1375. 


Supadma Vyakarana has 2800 Sütras and the text is 
divided into 5 chapters and each chapter has 4 98095. 


ee ता खक. 
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Here in this paper an attempt is made to discuss the 
aspects of semantics in Karakas based on the Supadma system 
of Sanskrit grammar. 


Karaka means the relationship between a noun and the 
verb in a sentence. In Mahabhasya, Patanjali defines Karaka 
as "Kriyajanakam Karakam, karoti, kriyam nirvartayati." The 
efficiency of any substance to bring out an action is called 
either Karaka or Sadhana. It is also called Guna because it 
assists us to distinguish one thing from the other. Patanyali 
identifies the efficiency with the means when he says:- 


"dravyam kriyabhinirvettim 


prati sadhanabhaam upaiti" 


Hence Karaka is considered as the relation of the agent 
with the verb in a sentence. These relations are of six types. 
Panini classifies Karakas into six types, they are kartr, karman, 
karana, sampradana, apadana and adhikarana. 


In Supadma Vyakarana, the karakas and vibhaktis are 
dealt with in the second chapter. Karaka according to 
Padmanabhadatta is the cause of action i.e. "kriyanimittam 
krakam." The definitions of the six karakas given in this 
system differ to a great extend from those of Paniniya. The 
definitions for the six karakas given by Padmanabha are as 
follows: 


Karta - Svatantra tatprayojako karta (Sup. 2.1.2) 
Karma - kriyavyapyam karma (Sup. 2.1.3) 
Karana - Sadhakatamam karanam (Sup. 2.1.9) 
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Sampradanam - pradanadibhissambadhyamanam 
sampradanam (Sup. 2.1.12) 
Apadanam - avadhirapayadisvapadanam (Sup. 2.1.20) 
Adhikaranam - adharo'dhikaranam (Sup. 2.1.21) 
e Karta:- The Kartr Karaka has been defined by Panini as 


"svatantra kartā." Bhartrhari gives six reasons for the 
independence of karta. 


"praganyatah Saktilabhannyagbhavapadanadapi / 
tadadhinapravrttitvat pravrttanam nivartanat // 
adrstatvat pratinidheh praviveke ca dar§anat / 


aradapyupakaritve svatantryam karturucyate /f' 
1. The agent acquires his power before the operation of the 
other accessories. 
. He keeps the other subordinates to himself. 
. They act according to his direction. 
. The agent can hold back even when they start functioning. 


. No substitute for an agent is seen. 


A Un A OH N 


. He is present even when the others are not, though he helps 
in the accomplishment of the action from a distance. 


"Svatantratatprayojako kartā" is the definition given for 
Kartr karaka. Here Padmanabha added the word tatprayojakah' 
with the Paniniyan definition of Karta. Example given for this 
is:- 'devadattah kasthaih sthalyam odanam pacati, tenanyah 
pacayati'. The idea of Kartr karaka is summarized by 
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Padmanabha in his Supadmatika (Vrtti of Supadmavyakarana) 
as:- 


"pravrttau ca nivrttau ca karakanàm ya i$varah / 


aprayuktah prayukteh va sa karta nama karakam Im 


‘nivrttau devadattah katam na karoti, aprayuktah katam 
karoti caitrah'. 


° Karman:- Karman is defined by Panini as 
"karturipsitatamam karma." In Vakyapadiya, Bhartrhari 
divides mukhya karma into three types and define it as:- 


"nirvartyam ca vikaryam ca prapyam ceti tridha matam / 


tatrepsitatamam karma caturdhanyat tu kalpitam Il 


If the effect is presented as different from the material 
cause is called nirvartya. For example: 'mrda ghatam karoti'. 
Here in this example, the ghata is made out of mud, but it 
also differs from the mud. 


Where both the material cause and the effect are presented 
in a way that one cannot see any difference, it is called vikarya. 
For example: 'mrdam ghatam karoti'' Hence the difference 
between nirvartya and vikarya lies in the manner of 
presentation. 


Where one neither sees nor infers any effect on the object 
by the action, such objects are called prapya. For example: 
‘idityam — pa$yati, nagaramupasarpati, vedamadhite' etc. 
Bhartrhari explains other four kinds of karman also viz. 
audasinaprapya, anipsita, akathita and anyapürvaka. 
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"audasinyena yat prapyam yacca karturanipsitam / 


= 8 
samjfiantareranakhyatam yad yaccapyanyapurvakam // 


'gramam gacchan trnam spréati' is the example for the first 
type i.e. audasinaprapya. Here the word trna becomes the 
Karma, though the Karta is indifferent to it. 


In the sentence 'visam bhunkte', visa is not ipsitatama 
for the kartā, hence it falls under the category 'anipsitakarma’. 


'manavakam panthanam prcchati' is the example for the 
hi E n 9 
third category 1.6. akathita. 


The fourth category has the example as 'devadattam 
abhikruddhyati, devadattamabhidruhyati' etc. Here Devadatta 
holds | sampradana according to the sutra 
"krudhadruhersyasuyarthanam yam prati kopah" " and it also 
has karmatva by the sūtra "krudhadruhorupasrstayoh karma." y 


For the Karma kāraka Padmanābha gives the definition 
as "kriyavyapyam karma" i.e. 'kartuh kriyaya yad vyapyate tat 
karakam karmasamjnam bhavati'. He devides the Karma into 
two, ipsita and anipsita; ipsita karma is again divided into 
three; they are nirvartyam, vikaryam and prapyam. Anipsita 
karma is illustrated as 'visam bhaksayati kruddhah'. Padmanabha 
follows Bhartrhari for this classification. Padmanabha includes 
the sakarmaka and akarmakas also. The sakarmaka root in 
Bhave prayoga as: ‘sabhim va na pravestavya, krtapürvi 
katam' etc. and Akarmakas as 'masamaste, krosam svapiti' etc. 
He holds the akarmakas in the verse:- 


TM 
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kalabhavadhvadesanamantarbhiakriyantaraih / 


sarvairakarmakairyoge karmatvamupajayate y 


This verse is the explanation of the vartika- 
"akarmakadhatubhiryoge 08531) kalo bhavo gantavyo'dhva ca 
karmasamjnaka iti vacyam." After this, he mentions thirteen 
dvikarmaka dhatus and krsi, ni, vahi, hr etc. Thus the 
Paniniyan sutras "akathitam ca", "tathàyuktam canipsitam", 
and "anabhihite" are incorporated in the vrtti by Padmanabha. 


The sūtra "gatibuddhipratyavasanarthaSabdakarmakarma- 
kanamanikarta sa nau" and the Vartikas "adikhadyorna", 
"nivahyorna", "Sabdayaterna" etc. are combined together 
into a single sutra by Padmanaibha as 
"gatibuddhyaharaSabdarthakarmakanamanikhadyadihva- 
Sabdayakrandam  prayojyah." The Pàniniyan sūtra 
"niyantrkartrkasya vaheranisedhah" accepted by Padmanabha 
and modified it as "vaheh saniyantrakah". Example given for 
this is 'vahayati yava vrsabhan'. 


Another sutra "hrkrülabham va" in the Supadma ia a 
modified form of the Paniniyan sütra "hrkroranyatarasyam", 
but Padmanabha added the root 'labh' also in it. Panini doesn't 
mention the root 'labh' anywhere in Astadhyayi. Padmanabha 
made some slight differences for the roots 'hr' and 'kr'. The 
root 'labh' has given the example as:- 'padmani vikam labhayati 
bhanuh parasmairva'. Here the prayojya karta 'padmani' is 
used as karman in cause of the association of the root 'labh'. 
As the sutra is vaikalpika, we can use it as karana also. 
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. The sūtra "adhiSinsthasaim karma" has no change in 
Sunn while this is given after defining the adhikarana 
karaka. 'sthalimadhiSete', girimadhitisthati', 'gramamadhyaste 
are examples. The Paniniyan sūtra 'upanvadhyanvasah' is 
modified as 'upavadhyanvaso nivase', and 'gramamupavasati', 


'girimadhivasati' are examples. 


Padmanabha uses nine or ten sutras for the explanation of 
Karma karaka. Some sutras and Vartikas are blended together 
and incorporated into a single sutra. This helps to reduce the 
number of sutras. The Vartikas "ubhasarvataso karya..., abhitah 
paritah samayi....., jalpatiprabhütinamupasankhyanam.." etc. 
are included in the Vibhaktiprakarana. 


* Karana:- "sadhakatamam karanam" " is the definition for 
karana karaka given by Panini. Bhartrhari explains this 
Karaka as: 


"kriyayah parinispattiryad vyaparadanantaram / 


` z = 14 
vivaksyate yada tatra karanatvam tada smram // 


Bhartrhari states, in reality nothing can be indicated as the 
instrument, nothing is predetermined to be so. It is according 
to the intention of the speaker that something becomes an 
instrument. In the examples 'balena lunati, alokena pasyati', etc. 
the speaker's intention decides what the karana is. 


"Sadhakatamam karanam" is the definition given in 
Supadma also. Padmanabha explains its meaning as 
'kriyasiddhau yatprakrstamupakaranam tat sadhakatamam 
karanasamjfiam bhavati'. 'datrena dhanyam lunati', 'a$vena 
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yati' are examples for this. 'diva karma va' is the modified 
form of the Paniniyan sutra ‘diva karma ca’. 'divah 
sadhakatamam karma va syat'. The example given is as 'aksan 
aksairva divyati'. In Paniniyan sutra, the nipata 'ca' is used 
for the anuvrtti of Karana. Padmanabha uses 'và' instead for 
making the suitra vikalpa. But both the sutras result in the 
same. 


Padmanabha uses only two sutras for explaining Karana. 
The Paniniyan sutras like 'apavarge trtiya, sahayukte'pradhane, 
yenangavikarah, itthambhutalaksane' etc. are included along 
with vibhaktis in Supadma. 


e Sampradana:- Panini defines sampradana as "karmana 
bipraiti * ME i 
yamabhipraiti sa sampradanam." Abandonment and giving 
are the two important factors of this Karaka. Example 15 
'vipraya gam dadati'. Bhartrhari's definition of sampradana 
is as:- 


"anirakaranat kartustyagangam karmanepsitam / 


prerananumatibhyam va labhate sampradanatam gs 
He gives the example like this; upadhyaya gam dadati'. 


Seven sutras in Supadma are meant for Sampradana 
karaka. The definition of Sampradaina is 
"pradanadibhissambadhyamanam sampradanam" instead of 
the Paniniyan sutra. The word ‘pradina' means ‘atyantika 
dana’. ‘tena yamabhisambadhyate tatkarakam 
sampradanasamjnam bhavati'. 'Vipraya gam dadati', 'gurave 
dhanam niryatayati', 'Satrave bhayam dadati' etc. are examples. 
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The Paniniyan sūtra "rucyarthinam priyamanah" is 
used as "rucyarthe ruciman" by Padmanabha. 
'rucyarthadhatubhiryoge ruciman yo'thah sa sampradanam 
bhavati. Examples are ‘potiya rocate modakah", 'potaya 
svadatte  modakah'. The sūtra 'slaghahnunsthasapam 
jiipsyamanah' has no change and examples are 'nrpaya 
§laghate bandi', 'putraya apahnute vanik', 'chatraya tistate 
kanyà', ‘priyayai Sapate patih', etc. 


The Paniniyan sutras "dhareruttamarnah" and 
sprheripsitah" blend together and make it as "sprhi- 
dharayorabhistadhanikau". "sprheh prayoge isito yo'rthah, 
dhare§ca yo uttamarna sa sampradanam bhavati'. Padmanabha 
gives examples as 'dhanaya sprhayati', 'sadhave Satam 
dharayati'. "Krudhadruhersyasuyarthaih kopasthanam" is the 
sūtra in Supadma for the  Paniniyan sūtra 
"krudhadruhersyasuyarthanam yam prati kopah". Examples 
for this are 'putraya kruddhyati', 'nrpaya druhyati', 'sapatnyai 
irsyati', maitraya asuyayati'. "krudhadruhoh pradeh karma" is 
the Supadmasutra for "krudhadruhorupasrstayoh karma". 
Padmanabha gives examples for this as 'maitram samkrudhyati', 
'caitram samdruhyati'. "Radhiksoryasya vipra$nah" is same as 
Paniniya, and the difference is only in its example. Supadma 
has the examples for this as 'putraya radhyati', 'vipràya iksate'. 
"Anupratigrnan pratisruvoh pürvasya karta" is the blended 
form found in Supadma for the Paniniyan sütras "pratyanbhyam 
$ruvah pürvasya karta" and "anupratigrna$ca". Examples: 
ksetre'nugrnati, potre pratigrnati, tam prathamam Samsantam 
ko'pi janah protsahayati; vipraya gama$rnoti, vipraya gam 
pratiSrnoti'. 
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e Apadana:- "dhruvamapaye'padanam" ' is the definition for 
apadana karaka given by Panini. Bhartrhari classifies 
apadana into three types. 


"nirdistavisayam kincidupattavisayam tatha / 


apeksitakriyam ceti tridhapadanamucyate i 


Nirdistavisaya, upattavisaya and apeksitakriyam are the 
three kinds of apadana discussed by Bhartrhari. 


For the first type, the example given is 'gramadagaccati 
caitrah'. Here it is necessary to become removed. 'Balahakat 
vidyotate' is the example for the second type. Here the verb 
'vidyotate' does not mean 'shines' only, but also 'comes out 
and shines. The cloud the starting point is not mentioned. 
To obtain the correct sense of the sentence, it is essential to 
accept a lyabanta i.e. nisrtya etc. 'Mathurah pataliputrakebhyo 
adhyatarah' is the example given for the third type of apadana. 
Here we come to a conclusion with the help of inference. So 
it is also called anumanairita. 


Padmanabha gives only one sūtra for apadana karaka, i.e. 
"avadhirapayadisvapadanam".  'apayadisu sadhyesu 
yadavadhibhutam tat Kkarakamapadanasamjnam bhavati'. 
Padmanabha uses the word 'apaya' in the sanse 'sam$Slesapürvako 
vislesah'. Example is 'gramadagatah', 'rathat patitah'. In 
Supadmatika, Padmanabha gives many examples for apadana 
under several heads. Certain Paniniyan sutras of apadana are 
illustrated in this tika while separate aphorisms are not given. 
Some of them are:- 
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. varane - yavebhyo tam varayati (varanarthanamipsitah) 
. Siksayam - upadhyayadadhite, tatah Srnoti 
. a§iksayam - natasya $rnoti (akhyatopayoge) 


. trāņe - caurattrayate, bhaye -  pauravat bibheti 


(bhittrarthanam bhayahetuh) 


. antardhau - upadhyayadantardhatte (antardhau 


yenadarSanamicchati) 


. prabhavane - himavato ganga prabhavati (bhuvah 


prabhavah) 


. janane - gomayad vr$ciko jayate (janikartuh prakrtih) 
. parajaye - ranat parajayate (parajerasodhah) 


. Jugupsayam - adharmajjugupsate, virame - adharmat 


viramati, pramade - adharmat pramadyati 
(jugupsaviramapramadarthanamupasamkhyanam) etc. 


° Adhikarana:- Panini defines adhikarana karaka as 
"adharo'dhikaranam." $ Bhartrhari states:- 


kartrkarmavyavahitamasaksaddharayat kriyam / 


upakurvat kriyasiddhau Sastre'dhikaranam smrtam i. 


There are three types of adhikaranas, aupa$lesika, 


samavayika or abhivyapaka and samyogika or vaisayika. 


In the first type the relation between the adhara and 


adheya is contact, for example, 'kate aste'. Here the sitter is 
not in contact with kata(mat) at all points. For the second 
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type i.e. abhivyapaka the example is 'tilesu tailam'. Here where 
there is inference, the contact is at all points. 


The third type has the example, 'khe Sakunayah'. aka$a 
has no real parts. So the contact between aka$a and Sakuni 
is mental. 


While dealing with adhikarana, Bhartrhari gives his view 
on the unity of time and space. 


akaSameva kesaficit deSabhedaprakalpanat / 
adharaSktih prathama sarvasaryaginam mata 7 
idamatreti bhavanamabhavanna prakalpate / 
vyapadeSastamakaSanimittam sampracakste i 


kalat kriya vibhajyante akasat sarvamurtayah / 


etavamscaiva bhedo'yamabhedopanibandhanah I^ 


According to Bhartrhari time and space can be considered 
as the adhikarana of everything in the universe. 


"adharo'dhikaranam" is used as same by Padmanabha. 
But in Siddhantakaumudi, adhikarana is classified into three, 
"aupaslesiko vaisayiko'bhivyapaka$cetyadharastridha", while 
Padmanabha divides adhara into four types; 


sa ca samipyako vaisayika abhivyapaka eva ca / 
aupaslesika ityevam syadadhara$caturvidhah 1 


Examples given for these are 'gangayam ghosah', 
'prativasati vane simhah', 'tilesu tailam', ‘kate aste viprah' 
respectively. 
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Conclusion 

Thus the six karakas are explained in Supadmavyakarana. 
From these explanations we can conclude that to some extent 
Padmanábha uses Paniniya as its base. He combines two or 
more sutras or Vartikas into one and this helps to reduce the 
number of sütras. When dealing with the Karma karaka, 
Padmanabha added the root 'labh' aiso. Padmanabha had 
excluded many of the Paniniyan sutras and Vartikas in all 
cases. We can find, Padmanabha only defines or mentions all 
those and gives illustrations for all the karakas and does not 
give detailed description for any of them. 


In the text, Padmanabha gives some sutras and the 
explanations and examples are given in its vrtti viz. 
Supadmatika which is written by the author himself. 


Thus the number of sUtras is too less when compared 
with Paniniya. Padmanabha has made no distinction between 
Karakavibhakti and upapadavibhakti. Other important peculiar- 
ity is that, the karmapravacaniya has found no place in this 
system. 


In the case of Karma karaka, Padmanabha follows 
Bhartrhari i.e. it is divided into three kinds. 


Siddhantakaumudi and other texts divide the adhara into 
three types, while Padmanabha classifies it into four kinds. 


Padmanabha has only defined all the Karakas. The 
vibhaktis for each Karaka are enclosed in the vibhaktiprakarana. 
The sutras determining the use of singular number, plural 
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number etc. are also placed along with the sutras dealing with 
the Karakas and case endings. 


Thus the six Karakas are summarized in the verse, 


bhavanti hi vivaksatah karakani yatha tatha / 


ekatra karakadvaidhe paramekam pravartate I^ 


Padmanabha makes the sutras more simple for the use 


of students. 


Notes 


— 
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Padmanabha has given this in his work Prsodaraivrtti 
Supadmatikà, 2.1.1, p.59 

Astadhyayi, 1.4.54 

Vakyapadiyam, III.101-102, p.312 

Supadmatikà, p.59 

Astadhyayi,1.4.49 

Vakyapadiyam, III,45, p.266 

ibid, III.46,p.266 

'akathitam ca', Astadhyayi,1.4.51 


10. Astadhyayi, 1.4.37 
11. Astadhyayi, 1.4.38 
12. Supadmatika, p.60 
13. Astadhyayi, 1.4.42 
14. Vakyapadiya, 11.90, p.306 
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15. Astadhyayi, 1.4.32 

16. Vakyapadiya, 1.129, p.331 
17. Astadhyayi, 1.4.24 

18. Vakyapadiya, III.136, p.338 
19. Astadhyayi, 1.4.45 

20. Vakyapadiya, IIL.148, p.348 
21. ibid, 11.151, p.354 

22. ibid, 11.152, p.356 

23. ibid, III.153,p.357 . 

24. Supadmatika, p.63 

25. ibid, p.63 
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In the world, men are generally efficient in the 
investigation of the truth of nature; (and through 
that) they uplift themselves by themselves from all 


sources of evil. 


— Srimad Bhagavatam - ll. 7. 19-21 


Relevance of Sri Ramakrishna's 
Religious Harmony in the 
Current Scenario 


Dr. M.S. Muraleedharan Pillai & Sheena C.V. 


The Neo-Vedanta is a re-interpretation of Vedanta in 
humanistic dimension, the need and demand of society. The 
social and cultural renaissances of Indian society were deeply 
influenced by the Vedantic thoughts. Many philosophers and 
social reformers used Upanisadic thought as a tool for fighting 
against the inequalities and caste prejudices in Indian society. 
Among the modern thinkers Ramakrishna Paramahamsa was 
the pioneer. ! 


Ramakrishna Paramahamsa's main contribution to Indian 
society and philosophy is to evolve a religion which can be 
acceptable to all. Ramakrishna said "Greeting to the feet of 
the jnani! Greeting to the feet of the bhakta! Greeting to 
the devotee who believes in the formless God! Greeting to 
those who believe in God with form! Greeting to the men 


old who knew Brahman! Greeting to the modern knower of 
truth." 
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Sri Ramakrishna is the greatest spiritual personality born 
in the modern age. He imbibed the true spirit of all religions. 
He didn't reject any kind of spiritual or material philosophy. 
As a mystic he was a strong believer of Goddess Kali, at the 
same time he also deeply accepted the non-dualistic thought. 
Indian mystics, many thousand years ago, declared to the 
world: "Truth is one, sages call it variously." Sri Ramakrishna 
experimented that truth in the modern age by following the 
spiritual injunctions of the various religions meticulously like 
a true follower. Through his direct spiritual experiences in 
different faiths, Sri Ramakrishna attested the validity of that 
Vedic truth. 


According to Sri Ramakrishna all religions are the 
branches of one tree. All religions are like rivers flowing 
with abundant water into the one and only ocean, that ocean 
is nothing but the ocean of spiritual liberation or Moksa. 
Paramahamsa was a man who opened the window of great 
truth, that the aim and essence of all religions are the same. 


Sri Ramakrishna believed that "Religion is the path of 
000." He never followed a single and easy path to know 
and propagate his ideas, but he was adept in all ways and 
manner which was easy to comprehend the theories of 
philosophy. Sri Ramakrishna said: "I have not read but I have 
heard the learned, I have practised all religions, Hinduism, 
Islam, Christianity, and I have also followed the paths of the 
different Hindu sects. I have found that it is the same God 
towards whom all are directing their steps, though along 
different paths." 
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In the theistic quarterly review Mozoomdar says, Sri 
Ramakrishna Paramahamsa is the worshipper of no particular 
Hindu God. He is not a Saiva, he is not a Sakta, he is not 
a Vaisnava, he is not Vedantist, yet he is all these. He worships 
Siva, he worships Kali, he worships Krsna and is a confirmed 
advocate of Vedantist doctrines.” 


He also taught humanity the basic principles of religious 
harmony, beginning with, "as many faiths, so many paths to 
God." Different schools of thought declared that, many paths 
are there for realizing the spiritual reality. Himself living 
according to paths of different religions, Ramakrishna arrived 
at the truth that all of them are true, providing that the 
followers of those religions struggle sincerely and earnestly 
to achieve final and absolute communion with God. In that 
case every struggling soul that is earnestly, sincerely and 
whole-heartedly seeking divine experience within his or her 
own pure heart is definitely expected to have the spiritual 
fulfillment enjoined by the scriptures of that religion. 


Religion for Sri Ramakrishna is not subservience to 
certain social customs and external observances but a process 
of inner growth known as spiritual development which enables 
man to overcome his limitations, solve the problems of life, 
and attain supreme fulfillment and immortality. This is actually 
the central principle of Vedanta, the ancient system of 
philosophy and ‘spirituality which forms the foundation of 
Indian culture. Sri Ramakrishna Paramahamsa re established 
this ancient ideal through his life and teachings. 
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Sri Ramakrishna was a teacher of unity and true founder 
of the harmony of religions. He also declared that co-operation 
and mutual respect may bring an end to the war between faiths. 
His heart was universal and his mind was inclusive, not 
exclusive. He didn't teach merely toleration, but also dynamic 
acceptance. Sri Ramakrishna taught humanity that — "Each 
faith has one unique mode of living, leading to God." Each 
faith has distinct characteristics; therefore, the differences 
among religions are real and have a definite significance in 
the economy of an enriching divine life. His God-ward 
movement didn't alienate him from serving the mankind. 


His prime principle is that spiritual experience is the true 
basis of religion. Religious harmony stems from spiritual 
experience. He taught humanity the basic principles of 
religious harmony, beginning with, "as many faiths, so many 
paths to God." On this co-ordinating thread, he strung together 
the gems of the various religions. He thereby established the 
harmony of religions and authenticated the age-old truth of 
Vedanta, that prophets of the different religions are to be 
venerated with all sincerity, because every one of them has 
given humanity a facet of truth. From this it follows the unity 
of existence i.e., each human being is fundamentally and 
potentially divine. Chandogyopanisad said, "From God all 
things originate, into Him do they dissolve and by Him are 
they sustained. On Him should one meditate in tranquility.’ 


Sri Ramakrishna's view of humanity is, "to know God 
in all His dimensions, one must experience truth by practising 
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other faiths." He also illustrated this in two of his famous 
parables, the tale of the varied descriptions of an elephant by 
a group of blind men, and also about the colour of chameleon 
by three persons. Collective life has been enriched by his 
unique contribution. So Vedic dictum that "Truth is one, sages 
call it variously' is the Magna Carta of religions. 


His prominent disciple Swami Vivekananda said, "I am 
Reality, the metaphysical and the physical universe are one, 
and the name of this one is Brahman, and the perception of 
separateness is an error—they call it Maya, avidya or nescience. 
This is the end of knowledge." The idea of separateness 15 
contradictory to the universal message of the eternal truth. 
Upanisads always encourage freedom of thought, dynamic, 
living philosophy, invigorated with fresh insights. One of the 
most remarkable features of the Upanisads is the intensity of 
emotion it imparts to the seeker of truth. It urges union with 
divinity, which is the "soul of truth, the delight of life, and 
the bliss of mind and the fullness of peace and eternity." 
The consciousness is the basis and support of all that is. 
Aitareyopanisads states: "All this is guided by consciousness 
and is based on consciousness, this universe has consciousness 
for its guide, consciousness is its base; consciousness is 
Brahman." This ultimate consciousness is the Supreme 
Reality; but for it, knowledge and the experience of knowledge 
would be impossible. The absolute consciousness is the 
foundation of our existence at all levels. In fact, we live, 
move and have our being in consciousness. Brahman of the 
Upanisads is not an abstract formal principle. Brahman is 
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the life and soul of the universe. Brahman is the active 
universal consciousness. This is the source of orderliness in 
nature. The goal of all religions is to attain the summum 
bonum of peace. It is self caused and the root cause of all. 


Nuclear scientist Erwin Schroedinger says: "Conscious- 
ness is never experienced in the plural, only in the 
singular........ Consciousness is a singular of which the plural 
is unknown: that there is only one thing and that, what seems 
to be a plurality, is merely a series of different aspects of 
this one thing, produced by a deception (the Indian doctrine 
of Maya). * 


The experience of the supreme truth enables us to have 
universal vision and sympathy. The entire life of thought 
forms the content of an ultimate consciousness, which sustains, 
illumines and finally absorbs it. For example waves have no 
existence apart from the ocean, a clay pot has no existence 
apart from the clay; thus manifoldness has no existence apart 
from the Supreme Being. The ancient sages of India declared 
the universal principle that, the divinity within the human 
being. This is the singular contribution of Indian heritage to 
the world. 


The great, illumined Saint Ramakrishna said, "When I 
think of the Supreme Being as inactive, neither creating nor 
preserving, nor destroying, I call Him Brahman or Purusa the 
super personal God. When I think of Him as active, creating, 
preserving, destroying, I call Him Sakti or Maya or Prakrti, 
the personal God. But the distinction between them does not 
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mean a difference. The personal and the super personal are 
the same being in the same way as milk and its whiteness, 
or the diamond and its lustre, or the serpent and its undulation 
are one. It is impossible to conceive of the one without the 
other. The divine mother and Brahman are one." 


According to Swami Vivekananda, "The infinite oneness 
of the soul is the eternal sanction of all morality, that you 
and I are not only brothers—every literature voicing man's 
struggle towards freedom has preached that for you but that 
you and 1 are really one. This is the dictate of Indian thought. 
This oneness is the rationale of all ethics and all spirituality." ái 


As a mystic Sri Ramakrishna presupposed his own belief 
that "God is in everything, that He is everything, and that it 
therefore follows that whoever opens his eyes and looks around 
him will, of necessity, be meeting Him! This union with God 
was such a deep and constant." f 


Sri Ramakrishna, the world teacher, was the role model 
of many thinkers, intellectuals, leaders of renaissance, religious 
reformers, freedom fighters, etc. He was the prophet of 
religious harmony and his noble teachings are spread all over 
the world and are relevant in the present day world. 


Ramakrishna's message of the spiritual taught the 
fundamental unity of all in divinity through the example of 
their own elevated lives. His universal temperament of love 
and harmony, peace and enlightenment, renunciation and 
service deeply imprinted the dominance of spirit over matter 
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- in the minds of India's people. According to Romain Rolland 
"The man whose image I here evoke was the consummation 
of the two thousand years of the spiritual life of the three 
hundred million people." 


According to S. Radhakrishnan, "Ramakrishna is an 
illustrious example of the mystical tradition which runs right 
through the religious history of this country from the days of 
the Vedic Rsis.""" 


The tradition of Sri Ramakrishna Paramahamsa is still 
alive in the whole world and it will last as long as the human 
beings last. 
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When all the desires that cling to one's heart will 


fall away, then this very mortal man will become 


immortal and experience Brahman here (in this 
world). 


- Katha Upanisad - 6. 14 


2७७७ बा ञ 


'Namakarana' of Girls in 
Manusmrti 


Bera R. Uday 


Manusmrti is the complete, oldest and extant work on 
Smrti literature. It was the most authoritative law book in 
ancient India. This Smrti is also known as 'Manavadharmasastra 
or Manu-Samhita' after the name of its author. It is believed 
that the Svayambhuva Manu, born of Brahman, was the author 
of this work. The present version of Manusmrti contains 2685 
verses divided into twelve chapters. The author calls himself 
a 'Manava', and the title of the work 1s the 'Manava-dharma' 
which suggests the legend of the authorship of the primeval 
Manu. Manu, the author of the work has attained the status 
of high dignity equal to that of the Vedic sages. Sage Angiras 
refers to the importance and authority of Manusmrti that "If 
there is any Smrti contradicting the words of Manu, that should 
not be honoured." मन्वर्थविपरीता तु या स्मृतिः सा न शस्यते। 


Manu has clearly defined the systematic life-style and 
rules based on the values of life seen in the Vedas and 
Dharmasütras. In the period of Dharma$astras, there existed 
the practices known as 'Samskaras, which should be 
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performed from one's birth to death ir. regular stages of life. 
These Samskaras, Varnadharma and A$ramadharma were 
inseparable and contributory to each other. Manu explains, the 
Samskaras as the purificatory rites, that make the body pure 
by destroying the residues of internal sins. " So one was bound 
to perform these purificatory rites to attain salvation. 


The Samskaras were existing right from the Vedic period. 
Preceptors differ in the number of Samskaras. There are 
thirteen Samskaras described in Manusmrti. They are 
Garbhadharana or Niseka, Pumsavana, Simantonnayana, 
Jatakarma, Namakarana, Niskramana, AnnapraSana, 
Cudakarma, Upanayana, Ke$anta, Samavartana, Udvaha or 
Vivaha and, Smagana or Agni. The above described Samskaras 
are bodily sacraments. Among them, the Namakarana 
Samskara acquired great significance as every action in the 
world is carried out through names. Brhaspati has highlighted 
the nobility of 'name'. Name is the root cause of all the actions. 
The Namakarana Samskara is of utmost importance for 
humans as it is auspicious, luck providing and fame imparting. 


नामाखिलस्य व्यवहारहेतुः शुभावहं कर्मसु भाग्यहेतुः। 
नाम्नैव कीत्ति लभते मनुष्यस्ततः प्रशस्तं खलु नामकर्म।' 


This high importance of Namakarana had prompted Manu 
to fix the time and mode of the naming ceremony of girls. 
One should perform his child's naming ceremony on the tenth 
or twelth day after birth. If it is not performed within these 
days, it should be done on the next holy lunar day or an 
auspicious star at the proper time. 
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नामधेयं दशम्यां तु द्वादश्यां वास्य कारयेत्‌। 
पुण्ये तिथौ मुहूर्त वा नक्षत्रे वा गुणान्विते।। 


Agnipurana prescribes the "naming ceremony after the 
ceremonial cleaning of the birth impurity." Visnupurana is of 
the view that the father should perform the naming ceremony 
on the tenth day of birth. ° Manu again reveals that the name 
of a girl should be devoid of cruel meaning. It should be 
of clear meaning, pleasing, auspicious, ending in long vowel 
sound, denoting blessings. He also states that the names which 
indicate the stars, trees, rivers, low castes, mountains, birds, 
snakes, servants or names which arouse fear should be avoided 
to girls." 


स्त्रीणां सुखोद्यमक्रूरं विस्पष्टार्थ मनोहरम्‌। 
माङ्गल्यं दीर्घवर्णान्तमाशीर्वादाभिधानवत्‌।। 
नर्क्षवृक्षनदीनाम्नी नान्त्यपर्वतनामिकाम्‌। 

न पक्ष्यहिप्रेष्यनाम्नी न च भीषणनामिकाम्‌।।' 


Some names were disagreed by Manu as inauspicious to 
girls, because objected names indicating meanings are attached 
to the three Tamogunas.' To examine a few, examples are 
given below- Arundhati, Sarpagandhi, Kaveri, Candali, 
Vindhya, Kokila, Vasuki, Bhavadasi, Surpanakha, etc. 


Manu objected the names of stationary objects like trees, 
snakes, etc., which are enveloped by lowest level of sin 
(Adhama Tamoguna). In the names of Südras or servants and 
the lower castes (Mleccah), sin exists in the middle level 
(Madhyama Tamoguna). ° In the names of birds, demons and 
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evil spirits, the highest level of sin exists and so they are 
objectionable (Uttamatamoguna). l! [n the names of stars the 
undesirable quality exists in the lowest level (Adhama 
Satvika). ^ Therefore, Manu was very particular that the name 
of a girl must not be indicative of contemptible meaning or 
meaning carrying sin (Tamoguna). Mountain being the symbol 
of rigidity and hardness, Manu avoids related names to girls. 
They should be named after the qualities of compassion, 
forgiveness, love, viability and practical mindedness. The river 
being inconstant, the names of flexibility (flirting) should be 
avoided to girls. Manu proclaims that woman must not be frail 
and always focusses her mind on her husband and worship 
him. 


Manu welcomes the names of men that denote his caste 
and labour. Let the name of a Brahmin be auspicious; a 
Ksatriya be full of power, a Vai$ya be related to wealth and 
a Südra be contemptible." ^ But he insists that the name of 
woman must not be indicative of lower caste. 


Paraskara Grhyasutra has laid certain rules for the naming 
of girls - "The names of girls should consist of odd syllables 
in Sanskrit, (three syllables are better) i.e., Bharati etc., and 
it should have a long vowel i.e., 'i' (ई) at the end- 


अयुजाक्षरमाकारान्तं स्त्रियै तद्धितम्‌। 
त्र्यक्षरं ईकारान्तं fear" 


In short, the name of a woman should reflect desirable 
qualities. Manu implies that the name should be calm, sweet, 
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musical, disciplined, modest and beautiful. Here it throws light 
on Manu's concept of women that in figure, character and even 
in name, she must be perfect. He dislikes even a shadow of 
defect attached to her name. His concept is that even the sound 
of a woman's name should be melodious, pleasing, charming, 
elegant and auspicious. 


Conclusion 


Namakarana Samskara is done for longevity, spiritual 
strength, progress, fame, etc., of the child. Still the naming 
ceremony is common and is being practised by all castes to 
suit their own traditions. When the period of birth impurity 
is over, the child is bathed and dressed in new cloths and 
kept in the lap of the mother, in the presence of the relatives, 
the father should perform the function of the naming ceremony 
of the child. Even now parents are careful in choosing 
melodious, meaningful, rare and auspicious names for their 
children. Now it is popular to name children with the help 
of an astrologer in accordance with numerology. The 
conditions that Manu laid down for naming female children, 
make clear his positive attitude towards women. Along with 
it, one can get the vision of the ancient preceptors who had 
given more importance to naming ceremony. In the Smrti 
period, the preceptors had much care and glorious expectation 
for the future life of their successors. 
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Everything that makes you dependent on external 


factors is unhappiness; everything that makes you 


free from such dependence is real happiness. 


- Manusmrti 4. 160 


Agriculture and Animal 
Husbandry in Kausika Sutra 


K.G. Sheshadri 


Introduction 


Early human civilizations like the Egyptian, Mesopotamian 
and those of Indus Valley developed in river Valleys. During 
the Neolithic period, human settlements were established with 
the initiation of domestication of animals and plants. Pre- 
Harappan and Harappan cultures in India developed along the 
banks of river Sarasvati and are being called as the pre-Vedic 
culture. Early Vedic culture was pastoral and there existed 
settlements which then resorted to agriculture. The present 
paper tries to glean agricultural and animal husbandry practices 
in a text named Kausika Grhyasüutra (known as Kausika Sūtra 
KS) of Atharvaveda Samhita with a brief glimpse of similar 
practices in earlier Vedic literature along with the rites for 
ploughing and tilling the land, for welfare of crops and cattle, 
and other such practices. 


Agriculture in Vedic Samhita Texts 
[A] Agriculture in Rgvedasamhita 


Rgveda gives abundant data related to agriculture. The 
term 'Krsi' signifies agriculture and there are more than 21 
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references to agriculture and ploughing in  Rgveda, 
Rgveda ‘gives us a brief origin of agriculture as in the hymn 
RV [8.22.6] which refers to ASvins giving water to Manu from 
heaven in ancient times and teaching him to cultivate barley 


with a plough — 


दशस्यन्ता मनवे पूर्व्यं दिवि यवं वृकेण कर्षथः। 
ता वामद्य सुमतिभिः शुभस्पती अश्विना स्तुवीमहि।। 


Manu in turn taught the science of agriculture to Prehu, 
The Krsisiikta by Sage Vamadeva Gautama [RV 4.57.1-8] is 
directly connected With agriculture. Importance of Indra as rain 
gods, the Marucs (wind god), Varuna, Mitrvaruna, Parjanya 
were recognized and invoked before agriculture operations 
seeking rains as well as their grace. 


Classification of fields and use of Plough— 


The Aksasukta of RV [10.34.13] glorifies agriculture 
asking the gambler to forsake dice and resort to farming. 
Ploughing was done before sowing seeds and had many rituals 
associated with it. Sita has been referred to as Goddess of 
earth and there were hymns to Indra and Pusan to guide her 
so that she might yield abundant fruit by storing water, prosper 
the crops and cattle as in RV [4.57.6-7]. There were hymns 


to the ploughshare which was termed as 'Sira as in RV 
[4.57.8]. 


Sowing crops- In Vedic period, barley, sesame and 
sugarcane were the chief crops. In early Vedic period there 
18 10 mention of rice and cotton, though these were cultivated 


Ka 
- 
" 
i 


during the Harappan period. Though many scholars are of the 
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opinion that Rgveda does not contain references to rice, there 


exist strong archaeological evidences to show that wild rice 
was cultivated and used in the advanced Mesolithic and pre- 


_ Neolithic periods. In the later Vedic period, agricultural 


implements were improved. Such terminologies used in 
Rgveda have been discussed in recent literature. People 
possessed fair knowledge of fertility of land, selection and 
treatment of seed, seasons of sowing and harvesting, rotation 
of crops, manuring and other practices. 


Agricultural operations, soil treatment and Irriga- 
tion— Rgveda [10.101.3] also refers to the sickle used to cut 
ripe crop. Irrigation to the fields from rivers is referred in 
hymns RV [3.33.12]. RV [L.55.8] has a hymn addressed to 
Indra glorifying his brave deeds suggesting that Well irrigation 
was also in vogue. Farmers of the Rgvedic period were 
knowledgeable in recognizing various kinds of soils. Soil 
preparation was done by repeated ploughing as in [RV 1.23.15]. 
Soil was soaked with water [RV 4.57.7] after ploughing. 


Rites for cattle and bullocks — 


Many hymns in Rgveda are addressed to Indra for gifts 
to cattle. Cattle were prayed to escape poverty and to give 
abundant milk. Cattle grazing in the barley fields are 
mentioned in RV [7.18.10] or in forests as in RV [10.19.4]. 
Dogs were used to manage herds of cows and for recovering 
them as suggested by the heavenly bitch Sarama who helped 
Indra to locate stolen cows [RV 1.62.3]. 
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[B] Agriculture in Yajurveda Samhita 


Much information on agriculture and animal husbandry 
is dealt in Yajurveda texts. The Vajasaneyi Samhita’ [22.22] 
prays for the best milking cows to grow in country. A long 
list of crops is mentioned by the text YV [18.12] which 
includes rice, barley, wheat, pulses and other cereals. 
Yajurveda texts also show presence of cereals, legumes, oil 
seeds, fruit crops and other green vegetables. According to 
the Taictiriya Samhita (TS) two crops Were grown 11 a year 
as stated in TS [1.7.3]. The text TS [5.2.5.4] states that furrow 
marks in the field were made in a grid pattern with twelve 
lines made by a plough drawn by 12 Oxen arranged in such 
a way that 3 lines arranged vertically, three running over them 
horizontally and the other six made criss-cross. The rite named 
Sunasira was held to secure good working of plough. Several 
hymns invoking rains were chanted and also Kariristi Homa 
was performed. 


[C] Agriculture in Samavedasamhita 


Agricultural rites, deities and Animal Husbandry - 


The hymns of Samaveda Samhita’ were used extensively 
in agricultural rites and in the Soma rituals in offering libations 
to various deities. There were several hymns praising Indra, 
Maruts, Agni, Soma and A$vins in various sacrifices. Several 
hymns are found in the Samaveda Samhita praising cows and 
reflecting on their uses for sacrificial rites as well as 
agriculture. In the Soma sacrifices, they played an extensive 
role in bringing the Soma. The chanting of Bharadvajasya 
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Loma Saman, Vajadavari Saman, Sakvari Saman, Traisoka 
Saman and Krosa Saman along with performance of several 
Ukthya sacrifices brought prosperity to cattle. Legends 
pertaining to these Samans are further elaborated in later 
Brhmana, Aranyaka and Upanisadic literature. 


[D] Agriculture Rites in Atharvavedasamhita 


The Atharvaveda Samhita’ (AV) is rich in several aspects 
of agriculture. AV [4.57.4] denotes a farmer ploughing and 
tilling a field happily. The Saunakiya version. of the text has 
several hymns to make agriculture successful [AV 3.17]. The 
Atharvaveda Samhita also glorifies Przhu in association with 
agriucltural rites. The Bhümi Sukta of the text glorifies the 
earth as all producing mother of herbs. Indra is termed as 
master of plough Sirapati as in [AV 6.30.1]. 


इन्द्र आसीत्‌ सीरपतिः शतक्रतुः कीनाशा आसन्‌ मरुतः सुदानवः | 


Agricultural Implements and manures — 


The plough is made of wood and drawn by draught 
animals. Homage is made to the plough, the poles and yokes 
to ward off diseases in the field as in the 'Kse¢riyaroganasana 
Sikta' AV [2.8.4] of Sage Bhrgvangira — 


नमस्ते लाङ्गलेभ्यो नम ईषायुगेभ्यः | 
वीरुत्‌ क्षेत्रियनाशन्यप क्षेत्रियमुच्छतु | 


Other agricultural implements like furrow (Si), Sürpa 
(sieve — AV 10.9.26), Langala (plough AV 2.8.4), 
ploughshare- (Phala AV 3.17.5), Pavana (instrument to purify 
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grain or a strainer AV 4.34.2), chaff (palva AV12.3.19), mortar 
(Ulkkhala AV- 10.9.26), pole of a plough (AV 2.8.4 Isa), 
spade (Abhri) are mentioned in the text. Terms like Urdara, 
Sthivi and Kridara are used in sense of granary. Crop fertility | 
depended on manures and included stable (Gostha) and 
farmyard cow dung [AV 3.14.3-4]. 


Agricultural crops, crop protection rites and irrigation — 


The Atharvaveda Samhita also mentions several crops 
like cereals, grains, rice, legumes, oil seeds as in AV [6.140.2], 
AV [7.6.6] and AV [11.6.15]. The period of Atharvaveda 
Samhita gave more stress on rain water for irrigation [AV 
3.15]. Similarly to the RV [10.68.1] which advocates driving 
away of birds from fields by use of din and noise, the text 
AV [6.50.1-3] has hymns known as 'Kriminasana Sik¢a' to 
drive away birds and pests such as Tarda [Borer insect or 
birds], Samanka (Hooked insects), Upakvasa (noxious insects). 
Locusts (Patanga), rodents (Vyadvaras) Rats (khu) and 
reptiles. The A$vins are invoked to destroy rats that burrow 
into granaries stocking barley. It recognizes the sages Atri, 
Kanva, Jamadagni and Agastya to be the ancient entomologists 
whose hymns if chanted destroy bacteria. Other hymns such 
as the ‘KsetriyaroganaSana Sükta' AV [2.8] of Sage 
Bhrgvangira are for warding off diseases pertaining to fields 
invoking the deities of stars based on the meteorological 
conditions. The 'Samrddhiprapti Sukta AV [3.25] of Sage 
Bhrigu has hymns for the abundance of grain and not getting 
exhausted. 
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Animal Husbandry 


The Atharvaveda Samhita describes the earth as a cow 
and mother AV [12.1.45]. Sage Uparibabhrava in one hymn 
states that potent grass and tanks full of sweet water were 
placed in cowpens. Sage Trisoka and Priyamedha refer to 
meadows reserved for grazing of animals. Sage Gopatha in 
one hymn AV [19.48.5] warns people employed as guards on 
cattle farms as well as others to be alert at night to avoid 
theft of cattle as in AV [6.141.2] known as 
'Gokarnalaksyakarana Sik¢a' invokes the A$vins by sage 
Vi$vamitra to mark the cattle on both ears by hot iron sticks 
so as to beget increase in their number. 


Agricultural operations - 

The Atharvaveda Samhita AV [3.17] devotes a whole hymn 
named 'Krsi Sukta' by Sage Visvamitra for success in agricul- 
ture. One such hymn AV [3.17.2] describes the harnessing of 
plough, extending the yokes, scattering the seeds in the prepared 
ground and drawing the sickles for ripe grain — 


युनक्त सीरा वि युगा तनोत कृते योनौ वपतेह बीजम्‌। 

विराजः श्र्नुष्टिः सभरा आसन्नो नेदीय इत्‌ सृण्यः पक्कमा यवन्‌।। 

AV [3.17.4] invokes Indra to hold the furrow (970) and 
Pusan to defend it. 

इन्द्रः सीतां नि गृह्णातु तां पूषाभि रक्षतु। 

सा नः पयस्वती दुहामुत्तरामुत्तरां समाम्‌।। 


There are hymns in this context for successful operations 
such as the ploughshares thrusting the earth, for the ploughmen 
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to follow the beasts of draft, to produce rich herbs and berries, 
successful ploughing of the land, successful binding of the 
straps and brandishing of goad to drive the animals as in AV 
[3.17.5-6]. Homage is made to the furrow so as to be turned 
properly and bring good fruit to the farmers AV [3.17.8] — 


सीते वन्दामहे त्वार्वाची सुभगे भवः। 
यथाः नः सुमना असो यथो नः सुफला भुवः।। 


Agriculture in Kausika Sutra 


The Vedic Kalpasitras are four fold namely the 
Srautasütras, Grhyasütras, Sulbasütras and Dharmasiitras. The 
Grhyasiitras distinguish between fertile land (Urvara) and 
sterile land (irina) and prescribe rites to procure rains. Several 
rites for cattle are mentioned in the Praskara Grhyasütra such 
as 'Vrsotsarga,, Sülagava' and ‘DarSadvata'. The Gobhila 
Grhyasütra 5 (GGS) has several hymns and rites for seeking 
safety of cattle GGS [IV.5.17] and to minimize worms of cattle 
GGS [IV.9.19-20]. It also mentions several deities seeking 
their grace for agricultural rites performing the sacrifices like 
'‘Sitayajna' and 'Khalayajfa' and then join the plough to the 
bulls GSS [IV.4.26-30]. Rites for cattle enjoined in other 
Srautasiitras and Dharmasütras have been discussed in recent 
literature. Among the Grhyasuütra texts, the Kausika 
Grhyasütra * (known as Kausika Sutra KS) of Atharvaveda 
Samhita is divided into 120 Kandikas and prescribes rituals 
to be performed at the time of sowing the crops, worshipping 
the parts of plough and harnessing it to the bulls. 


Agriculture and Animal Husbandry in KauSika Sutra 61 


Rites involving use of Plough - 


The plough should be worshipped initially by the 
sacrificer on its right side by the hymn KS [20.1] - सीरा 
युञ्जन्तीति | as also in Atharvaveda Samhita AV [3.17.1] and 
then with the hymn उष्टारं प्रजनयितारं| KS [20.2]. Then 
harnessing the bulls from the left by the hymn एहि पूर्णकेस्युत्तरम्‌| 
KS [20.3] and by the hymns युनक्त सीरा वियुगातनोतं | AV 
[3.17.2] (also in KS [20.4]) one must ask the cultivator to take 
it to the fields. The ploughshare is charmed with the hymn 
अश्चिना फालम्‌ | KS [20.5] and fields ploughed with इरावानसि 
धार्तराष्ट्र तव मे सत्रे राध्यतामिति | KS [20.6]. The ploughshare 
is to be tied with Apüpa cakes cooked in clarified butter with 
the hymn अपहताः प्रतिष्ठा | KS [20.7]. After this the ploughshare 
is handed over to the cultivator by the hymn “लाङ्गलं पवीरत' 
KS [20.8]. Until this, all the acts are to be performed by the 
Yajamana (sacrificer). This is followed by hymns such as सीते 
वन्दामहे त्वा | AV [3.17.8] (also in KS [20.8]) for welfare of 
the plough and the cultivator. One must offer Sthalipaka to 
the twin deities 'ASvins' and worship the ploughshare placing 
Kusa (Demostachya bipinnata) blades on the furrow (910) 
with sacrificial cups (Chamasa) made of Plaksa (Ficus 
lucenscens) and Udumbara (Ficus glomerata). 


Agricultural operations and sowing of seeds — 


The seeds are to be charmed with the hymn 'उच्छयस्वेति 
बीजोपहरणम्‌। | KS [24.1] and sown one by one by chanting 
each following ‘ऋ’ (rks) mixed with ghee. Thereafter going 
to a high place one must charm the waters in a vessel along 
with Soma rasa to sprinkle the sown seeds. This is followed 
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by a rite of cooking rice in milk of a cow which has calved 
and then consume the cooked rice. A sacrifice is performed 
in the newly built 'Mandapa' in the cowshed (Gosala) for the 


| 


welfare of the bulls followed by 'Vr$otsarga' and offering of ` 


Sthalipaka to A$vins. The text states that Darbha (Imperata 
cylindrica) must be cut using the hymn KS [8.11] प्रयच्छपर्शुमिति 
दर्भलवनं प्रयच्छति।। and wood for making various implements 
used in sacrifices using the hymn ' अरातीयोरिति तक्षति।' KS 
[8.12]. A long list of trees and plants useful for sacrifices is 
also given in KS [8.15]. A list of grains is also mentioned 
in KS [8.20]. 


Protection of fields from Natural calamities and pests — 


The Kausika Sutra gives several methods as well as 
associated hymns to minimize agricultural pests and also avert 
natural calamities. Some of these are similar to those given 
in the Atharvaveda Samhita. To minimize the effects of 
lightning and hailstones on agricultural crops the text 
advocates the chanting of the hymn AV [I.13.1] — 


नमस्ते अस्तु विद्युते नमस्ते स्तनायित्नवे। 
नमस्ते अस्त्वश्मने येना दूडाशे अस्यसि।। 


One must collect the charmed mud where lightning has 
struck before. Then ground it together into a paste with Soma, 
Darbha (Imperata cylindrica), hairs, Kustha (Saussurea lappa), 
Laksa (Laccifer Lacca), Manjistha (Rubia cordifolia), Badari 
(Zizyphus jujuba) and Haridra (Curcuma longa) and apply it 
over a 'Bhurjapatra' (Birch bark — Betula utilis) making holes 
below the bark and bury it in the fields in the month of Chaitra 
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(March-April). Weed and pest control was also recommended 
by burying of several substances in the fields before sowing 
seeds. Initially one must charm stones with hymn 'हतं तर्दम्‌' 
KS [51.17] and circumambulate the fields with the charmed 
stones and then bury them in the fields. Likewise the mouths 


_ of rats and other rodents must be bound by hairs (or ropes) 


and buried in the fields. This is followed by offering Bali using 
the hymn  आशापतये$श्चिभ्यां क्षेत्रपतये' KS [51.21] and thus one 
must remain silent until the sun sets. 


हतं तर्दमित्ययसा सीसं कर्षन्नुर्वरां परिक्रामति।। अश्मनोऽवकिरति।। 
तर्दमवशिरसं वदनात्केशेन समुह्योर्वरामध्ये निखनति।। बलीन्‌ हरत्याशाया 

आशापतयेऽश्चिभ्यां क्षेत्रपतये | | 
> KS [51.17-21] 


Irrigation to fields — 


Utilization of river water for agriculture by diverting its 
course became prominent in Acharvavedic period that one finds 
ceremonial rites and charms to conduct the course of river 
in KS [40.1-9]. This involves the dropping of charmed herbs 
and also frogs into the river followed by performing a 
Pakayajfíia to Varuna and then sprinkling the waters in the 
places one desires to direct the course of the river. 


Animal Husbandry rites — 


The text also has many ceremonies for the welfare of 
cattle. There exist rites to build a good cowshed as well as 
hymns for protection of cattle housed in it. A rite is described 
to be performed for restoring affection between a cow and 
her calf as in KS [41.18-20]. The calf is to be tied near the 
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mother and sprinkled with charmed cow's urine. Then it is 
made to circumambulate the mother thrice and allowed to drink 
water or milk. A hymn is also murmured in the ears of the 
calf. Another rite to protect cows and for prosperity of calves 
is given in KS [51.1-16]. 


Conclusions 


The rich agricultural heritage of India has been studied 
from various aspects. Although, recently several agricultural 
treatises such as ‘KaSyapa Krsisükt', 'Krsiparāśara', 
'Vi$vavallabha' of Chakrapani, 'Krsi Gita’ 'Krsisasana of 
DaSaratha Sastrin and Surapàla '"Vrksayurveda' have been 
published by the Asian Agri-History Foundation [AAHF, 
Secunderabad] not much attention has been devoted by 
scholars to explore Vedic literature and their associated 
commentaries. Though there have been studies in the Rgveda, 
Atharvaveda and some Brahmanas, extensive research into the 
various aspects of agriculture in several Kalpasiitras, Vedic 
ancilliary texts, Parisistas and their extensive commentaries 
are yet to be done. Interdisciplinary research of the rites being 
described in the texts supported by practical field studies will 
only add to the worth of our agricultural heritage. They can 
be put into practice with indigenous ideas by farmers and 
cultivators so as to maintain soil fertility, prosperity of land 
and cattle that will help in harmonizing nature from the vast 
vagaries of modern times such as drought, food and water 
shortage, failed agricultural crops and policies, insect pests, 
rainfall and weather calamities as well as shortage leading to 
innumerous farmer suicides. 
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The Concept of Pratibha as 
Conceived by Bhartrhari 


Sarath P. Nath 


The concept of pratibha is discussed elaborately in almost 
all sciences and systems of philosophies born and developed 
in India. Pratibha literally means a flash of light or a 
revelation. When we analyse Indian philosophical literature 
carefully, we can find the word Pratibha is used in two distinct 
senses. (i) It is a concept which indicates any kind of 
knowledge which is neither perception nor of the nature of 
an inference; (ii) it signifies supreme divinity. Pratibha has 
been defined in various systems in different dimensions. The 
word pratibha is grammatically derived from the root "bha" 
means 'to shine' (diptau). The prefix 'prati' and the suffix 'kah' 
and 'tap' are added to the root. The suffix 'kah' is added in 
the sense of 'karma' or 'bhava'. Hence the meaning of the word 
pratibha can be taken as pratibhati, Sobhatitipratibha or 
pratibhatiarthahanayaitisapratibha. This meaning has been 
interpreted by various schools of thoughts in different 
dimensions. 


Yoga$astra discusses about Pratibha in the third chapter 
of Patanjali's Yogasutra. The 33" aphorism of this chapter 
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"Pratibhadvasarvam", gives a vivid picture of the concept of 
Pratibha in the school of Yoga. Pratibha is a spontaneous flash 
of insight, which can arise without the aid of any instruction 
or deliberation. From the rise of Pratibha there arises super 
normal knowledge of hearing, touch, sight, taste and awareness 
of events of the subtle, concealed and remote whether past 
or future. 


AlankaraSastra has taken it as one of the causes of poetry. 
Most of the rhetoricians held the view that the poet is a Rsi 
or a Seer, who at once sees as well as a 'varpananipuna', who 
is able to express that which he sees. Right poetic expression 
arises from the poetic flash or pratibha which makes the poet 
a Rsi. Pratibha is the power of mind whereby the poet sees 
the subjects of his poem as steeped in beauty and gives a vivid 
and beautiful picture of what he has seen. Rhetoricians have 
defined and discussed various aspects of Pratibha in various 
views. Among them, the generally accepted one is 
"Prajnanavanavonmecasalinipratibhamata" which is the view 
of Bhattatauta, Abhinavagupta, Jagannatha, etc. In other 
Words, it is the intelligent faculty of mind where new and novel 
blooming of ideas arise. Unlike prajna, it offers multitudinal 
perceptions to the poetic speech. According to RajaSekhara, 
it is the creative faculty of the poet as well as the reader. 
Hence in his view Pratibha has two dimensions viz. Karayirtri 
and Bhavayitri. Anandavardhana makes his view of Pratibha 
or the poet's imagination as a flash of understanding that 
cannot be explained in words but exists on activities of human 
beings. The semantic and psychological perceptions of 
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Pratibha by Bhartrhari could be the source of inspiration to 
Anandavardhana. Grammarians treat Pratibha in a philosophi- 
cal manner. According to them, prajna and Pratibha are 
considered as identical. They put forth the four-fold theory 
of Sabda i.e. Para, PaSyanti, Madhyama and Vykhari. Their 
doctrine of Pratibha is intimately bound up with this theory. 
Punyaraja describes Pratibha as the purest form of prajna 
which is identified with the PaSyanti stage. 


The concept of Pratibha even though occurs in different 
contexts in Indian thought, it was Bhartrhari, the philosopher, 
poet and grammarian who made an in-depth analysis of it. 
Bhartrhari introduced the concept of Pratibha in Vakyapadiya, 
an important work in grammatical philosophy. In the second 
canto of Vakyapadiya named Vakyakanda, various aspects of 
sentence and the role of it in language are discussed. Bhartrhari 
opines that sentence is the meaningful linguistic unit. In 
modern linguistics also, the whole expression is taken into 
account when the meaning is to be conveyed. According to 
Bhartrhari, every expression contains three elements 1.6. 
dhvani (uttered sound), sphota (the intermediary or the sound 
image from which bears meaning) and meaning. Bhartrhari 
discusses the first two in the first kanda of Vakyapadiya and 
the entire second kanda is devoted to discuss about meaning. 
According to Bhartrhari when a speaker utters the sounds, they 
die away immediately after the utterance revealing the sphota. 
Sphota is the auditory impression or the sound image of the 
utterance. Immediately, then Pratibha as a flash translates the 
impression of the sound into meaning. 
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Pratibha, which is a unique concept, possesses linguistic, 
psychological and philosophical characteristics. Bhartrhari 
advocates that sentence and sentence meaning are indivisible 
and hence sentence is the meaningful linguistic unit of a 
language. A sentence cannot be subdivided into smaller 
significant units like words. Here, Bhartrhari puts forth some 
new visions and dimensions in the concept of sentence 
meaning. His theory of sentence meaning is to be understood 
from the context of his general theory of knowledge called 
Pratibha. He says that apart from sphoma there is another kind 
of knowledge, which prevails in us and which is a flash of 
insight or understanding known as Pratibha. Bhartrhari 
observes that apart from the word meanings, sentence 
possesses some extra lingual meanings. A collection of word 
meanings in a particular order cannot build a sentence 
meaning. But when a collection of word meanings is 
accompanied by a flash of understanding or Pratibha, we 
understand the meaning of the sentence. Bhartrhari clearly 
states his sentence theory in these lines: 


Pade na varna vidyante varnecvavayava na ca 
vakyatpadanamatyantam pravibhago na kaScana. 
(Vakyapadiyam, Bhartrhari, 1.74) 


When we take the bhava meaning of the suffix kah, the 
word Pratibha signifies the meaning ‘that which shines’; 
meaning is the thing that shines from §abda. Hence Pratibha 
can be taken as the sentence meaning. Bhartrhari says that 
when the meanings of the individual words have been 
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understood separately, a flash of understanding takes place 
which can be called the meaning of the sentence, brought about 
by the meanings of the individual words. 


Bhartrhari treats Pratibha as not only comprehension or 
manifestation of ideas but as an instinct or an inner urge. 
Psychologically instinct is an inner urge which inspires all 
activities of animals. Hence Pratibha, which is based upon 
language, is an instinct which inspires all our activities. 
Bhartrhari holds the view that because of Pratibha, a cuckoo 
inherits the ability to sing, spiders inherit the ability to weave 
the web, etc. He says that we cannot act unless words come 
to our consciousness. Bhartrhari explains the nature of Pratibha 
as anirvacaniya or that cannot be described to others in terms 
such as ‘it is this’. In other words all mental and physical 
propensities spring from Pratibha. Though the concept of 
Pratibha is peculiar to Bhartrhari's theory of sentence meaning, 
he uses the word Pratibha in a broad general concept which 
is realizable in six different ways and thereby he admits six 
kinds of intuitions or Pratibha. They are due to Svabhava, 
Carana, Abhyasa, Yoga, Adrsta and ViSistopahita. 


The first kind of Pratibha is caused by svabhava or nature. 
The instinctive knowledge of animals which enables them to 
engage in activities appropriate to the species is the example 
of this type. In the commentary, Punyaraja illustrates this with 
an example of monkey and its activities. A slightly different 
opinion is described in the vrtti of Vakyapadiyam. It mentions 
an example of natural tendency of Prakrti to evolve into mahat 
or our natural tendency of waking up from deep sleep. 
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The second cause of Pratibha is Carana or Sadacara, 
which usually means a Vedic school. The knowledge of the 
great seer Vasistha who acquired special illumination by 
strictly observing the prescription of their Vedic school is the 


example given in Vrtti. 


The third cause of intuition is Abhyasa or practice. The 
declarations of well-practised hydro-geologists and expert 
jewellers are prominent examples. Everybody cannot say 
where is the suitable place for digging a well, so also 
genuineness of precious stones. According to Bhartrhari, 
knowledge of genuineness cannot be identified with inferential 
knowledge; it requires long practice which enables them to 
attain that skill. All such knowledge tends to reach a higher 
stage by practice. The expert knowledge of precious stones 
and metals is asamakhyeya (inexplicable) to others. Such an 
expertise is inherited from a long cultural tradition. This 
intuition can be taken as Pratibha caused by abhyasa.  - 


The fourth cause of Pratibha is Yoga. Through Yoga, one 
can imagine what is going on in others' mind. The self- 
consciousness is Pratibha in the light of which all things are 
simultaneously and in all their aspects revealed. It is a vision 
of eternity. 


The fifth cause of Pratibha is Adrsta. It is an invisible 
force generated by one's own deeds in the previous birth. The 
power of Raksasas (demons) and pi$acas (evil spirit) which 
enables them to enter in the bodies of others and make 
themselves invisible is an example for this kind of Pratibha. 


———— 
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This invisible power is Adrsta and due to this one can 
perform super-sensible things. 


The sixth and last cause of Pratibha is viSistopahita or 
the grace of special person. It is exemplified with the special 
knowledge which Krsnadvaipayana gave to Sanjaya and 
others; thereby they could see the Kuruksetra war as such. 
Again Lord Krsna gives the mystic insight to Arjuna to see 
his cosmic form in the context of Kuruksetra war. 


Thus Bhartrhari conceives Pratibha in a very comprehen- 
sive way so as to include all levels of knowledge ranging from 
the instinctive nature of animals to the special intuitive power 
of Rsis and Yogis. It is something anirvacaniya (unexplain- 
able) which comes from within and is found in all beings. 
According to him, Pratibha takes different forms at different 
levels. At the human level, it appears in the form of the direct 
grasp of sentence meaning. To Bhartrhari, the Vakyasphota 
or the Sphota in the form of a sentence is the most important. 
He says that the meaning is conveyed by the whole and not 
by the summation of the parts. So he advocates the semantic 
unity of the sentence. This indivisible meaning expressed by 
a sentence which is ingrained in everybody is known as 
Pratibha. 


Bibliography 

Vakyapadiyam of Bhartrhari, Pt. Raghunath Sarma, with the 
commentary of Ambakartri, pt I (Brahmakanda). 
Varanasi: Sampürnananda Sanskrit Viswavidyalaya, 
1988. 


74 Journal of Sukrtindra Oriental Research Institute e Vol. 18, No. 1 


Vakyapadiyam of Bhartrhari, Pt. Raghunath Sarma, with the 
commentary of Ambakartri, pt II (Vakyakanda). 
Varanasi: Sampürnànanda Sanskrit Viswavidyalaya, 


1980. 
Vakyapadiyam of Bhartrhari with the commentaries Vrtti and 


Padhati of Vrsabhadeva, Kanda I, critically edited by 
K A. Subrahmania Iyer. Poona: 1965. 


Iyer, Subrahmania K.A. Vakyapadiya of Bhartrhari, KaGa II 
Eng. Trans. with exegetical notes, New Delhi: Motilal J 
Banarsidass, 1977. 


Matilal, B. K. The Word and the World. Delhi: Oxford 
University Press, 1990. 


Raja, K. Kunjunni. Indian Theories of Meaning. Adyar: Adyar 
Library and Research Centre, 1963. 


Rath, Dr. Gayatri. Linguistic Philosophy in Vakyapadiya. 
Delhi: Bharatiya Vidya Prakashan, 2000. 


The gateway to hell, destructive of the self, is of three 
kinds, namely, lust, anger and greed; therefore one 
should forsake these three. 


- Bhagavad Gita 16 .21 


The Concept of Humours Theory 
in Ayurveda 


Sajeesh C. S. 


Introduction 


Ayurveda is an ancient Indian medical science which 
deals with the practice of medicine on the population who are 
suffering from physical and mental ailments. The term 
Ayurveda is derived from the combination of two words A yur 
means span of life and Veda is knowledge. 


The two major aspects that come under the study of 
subject Ayurveda are Hitayurveda (Sukha) and Ahitayurveda 
(Dukkha). Both aspects are having scientific and philosophical 
components. A yurveda employs various methods of techniques 
which directly operate on physical, metaphysical and 
psychophysical aspects relating to man. 


Aim of Ayurveda 


Ayur or life is an ever going one. So the healthy existence 
of human life is the important concept dealt by Ayurveda by 
various means of enhancement and techniques. 
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Principles of Ayurveda 

According to Caraka, ancient Indian physician, the sole 
aim of Ayurveda is to provide healthy life to the needy and 
affected population. 


Definition of Ayurveda 
आयुर्हिताहितं व्याधिनिदानोपशयं तथा | 
विद्यते यत्र विद्वदिफभः स चायुर्वेद उच्यते if 


"The science through which scholars could ascertain 
the factors which are useful and harmful for life and the 
causative factors as well as the treatment of disease is called 
Ayurveda." 


Theories of Ayurveda 


The two major theories in Ayurveda are (1) Basic theory 
of five elements and (2) Humours Theory. These are the two 
fundamental theories in A yurveda from which other theories are 
derived and constructed. We perceive the world around us with 
five senses. Each sense understands a quality. So there are five 
essential qualities — Sound, Touch, Form, Taste and Smell. 


The five major elements theory essentially explains the 
structure of things on which particular qualities and properties 
are based. 


The five major elements 


The Ancient scholars used the theory of the five elements 
more properly known as five states of material existence to 
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explain how the internal and external forces are lined 
together. The five major elements are: Earth, Water, Fire, 
Air, Ether. 


Earth 


Earth symbolizes stability, fixity and rigidity and it is in 
solid state. 


Water 
Water is in liquid state, and it is a substance without 
stability. 


Air 


Its existence is without form and characterized by 
mobility and dynamism. 


Ether 


Ether is a field from which everything is manifested and 
into which everything returns. The space is whichever occurs. 
Ether has no physical existence, it exists only as distance 
which separates matter. 


The Tri humour Theory 

The word Dosa is derived from the root Dus. which is 
synonymous to dysfunction, dyspepsia, etc. In that sense 
humour can be regarded as a mistake or error, agent against 
a cosmic rhythm. The humours are constantly moving in 
dynamic balance. One with other Humour is required for the 
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life to happen. In Ayürveda, Humour is also known as the 
governing principle as every living thing in nature is 
characterized by the humour. 


वायुः पित्तं कफश्चेति त्रयो दोषः समासतः | 
प्रत्येक ते त्रिधा वृद्धिक्षयसाम्येति भेदतः ।। 


"There are three major humours — Wind (Vata), 
Biliousness (Pitta) and Phlegm (Kapha). Each one of them has 
three states namely aggravation, diminution, and remaining in 
the state of equilibrium." 


Wind 


Wind is a force conceptually made up of elements with 
ether and air. The nature of wind is based upon the nature 
of both ether and air and it is constantly moving and flowing. 


Wind means to move, flow, direct the process of or 
command. Wind enables the other two Humours to be 
expressive. The actions of wind are dying, cooling light, 
agitating and moving. 


The major functions of wind in human body are - it 
controls breathing; blinking of eyelids, helps in the movement 
of muscles and pulsation of heart. It controls nerve impulses 
and influences feelings and emotions too. The biological seat 
of wind in human body is colon. It also accumulates in hips, 


thigh, ear, bones, large intestines in which body develops 
excess winds. 
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Biliousness 


It is created with the interplay of both water and air. These 
two represent the quality of transformations. These two 
represent the quality of transformations. Biliousness play a 
major role in digestion, absorption, assimilation, nutrition, and 
in metabolism, skin colouration, temperature and intelligence. 
Psychological nature of biliousness is hatred, jealousy and 
hate. Small Intestine, Skin, Sweet glands, stomach, are the 
biological seats of Biliousness. 


Phlegm 


Phlegm is the blending of both water and earth. It deals 
with structure and lubrication. Water is the key constituent 
in human body. Phlegm lubricates the joints, provides 
moisture, helps to heal wounds, fills the space in the body, 
gives biological strength and supports memory capacities. In 
psychological level phlegm plays a key role in emotional 
enhancement, envy, greed, calmness, forgiveness and love. 
Biological seat of phlegm is chest, throat, head, sinuses, nose, 
mouth, stomach, joints, cytoplasm, plasma and mucus. 


Conclusion 


In Ayurveda, the individual Humour is the fundamental 
consideration for diagnosis. Although there are causes of 
disease such as hereditary, congenital, external and providen- 
tial factors, the aggravation of the Humours exists either as 
the result of or the cause of ill-health. 
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Ayurveda is a medical practice which has its roots in 
ancient India. Tridosa theory and five elements theory play 
an important role in diagnosis and prognosis of disease or 
disorder. Tridosadosas plays an integrative role in the disease 


management. 


References 
' Dr. Madhavan Nair, Quintessence of Ayurveda, p.6. 
Basic Principles of Ayurveda based on Ayurveda Saukhyam 


of Todarananda - Bhagawan Das and Lalotech Kashyap. 
p.54. 


Priyavrat Sharma, Essentials of Ayurveda- Text and 
Iranslation of Sodasangahridayam p.11. 


Op.cit. p. 108 


Ayurveda- A Life of Balance, the Complete Guide to 
Ayurvedic Nutrition and Body Types with Recipes, Maya 
Tiwari, p. 201. 


Bibliography 


Basham, A.L. A Cultural History of India. Delhi: Oxford 
University Press, 1997. 


Bhagawan Das and L. Kashyap. Basic Principles of Ayurveda 
Based on Ayurveda Saukhyam of Todarananda. New Delhi: 
Concept Publishing Co., 1980. 


Iyer Ramachandran T.K. A Shor History of Sanskrit 
Literature. Palghat: 1२.५. Vadhyar & Sons. 


p 3 


The Concept of Humours Theory in Ayurveda 81 


Nair, Madhavan. Quintessence of Ayurveda. Trivandrum: 
है Chanmundeswari Temple Publications, 2000. 


Sharma, Priyavrat. Essential of Ayurveda: Text & Trans. of 


Strodasangahridayam. New Delhi: Motilal Banarsidass, 
2000. 


Thirumulpad Raghavan, K. Bhaishajyadarsanam. Trivandrum: 
| Kerala Bhasha Institute, 2002. 


Tiwari, Maya. Ayurveda: A Life of Balance, New Delhi. 


He who sees inaction in action, and action in 
inaction, he is wise among men, he is a yogi, and 
doer of all action. 


- Bhagavad Gita 4.18 


The gunas or prakrt perform all actions; with the 
understanding deluded by egotism, the human 
being thinks, " I am the doer". 


- Bhagavad Gita 3.27 


कृषिपाराशरः वृष्टिशास्त्रं च 


डा. RRI ई एन्‌. 


“प्रजापतिं नमस्कृत्य कृषिकर्मविवेचनम्‌। 


इत्यस्मात्‌ कृषिपाराशरस्य मङ्गलपद्यादेव ज्ञायते यद्‌ अस्य ग्रन्थस्य 
कर्ता ऋषिः पराशर एवेति। एवमेव ग्रन्थोद्देश्यन्तु कृषिकर्मविवरणमेवेति च। 
अष्टादशसु ज्योतिश्शास्त्रप्रवर्तकेषु कश्चित्पराशरः विद्यते इति नारदवचनात्‌ः 
अवगम्यते। स एव पराशरः वा अस्य कर्ता इति पण्डितमण्डलेषु 
समानताभावः नास्ति। द्वावपि आचार्य एक एव चेत्‌ कृषिपाराशरस्य कालः 
क्रि.पू. भवितुमर्हति इति केचन मन्यन्ते। वै एल्‌ नेने (Y.L. Nene) 
महोदयस्य मते कृस्तवीयप्रथमशताब्द एव अस्य कालः। वराहः 
वल्लालसेनादिभिरुद्धतपराशरशैली अस्य ग्रन्थस्य शैली च भिन्ना एव वर्तते 
अतः द्वावपि द्वावेवेत्यपरे। वृष्टिविषये गर्गपराशरकाश्यपानामुक्तयः अनेकेषु 
पश्चात्कालिकग्रन्थेषु उपलभ्यन्ते। वराहमिहिरः एतान्‌ प्रामाणिकान्‌ मन्यते च। 
यत्किमपि वा भवतु कृषिपाराशरो नाम ग्रन्थः कृषिविषये वातावरणविषये 
च प्रामाणिकः ग्रन्थः भवति। 


अयमाचार्यः स्पष्टं वदति यत्‌ सकलजीवाश्रयभूता भवति वृष्टिः। 
वृष्टिज्ञाने प्राधान्यमस्ति इति। अतः तज्ज्ञानोपायं च प्रदर्शयति पराशरः - 
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“वृष्टिमूला कृषिः सर्वा वृष्टिमूलञ्च जीवनम्‌। 
तस्मादादौ प्रयत्नेन वृष्टिज्ञानं समाचरेत्‌।। 

अतो वत्सरराजानं मन्त्रिणं मेघमेव च। 

आढकं सलिलस्यापि वृष्टिज्ञानाय शोधयेत्‌।।” इति ।* 


एवं प्रतिपादनशैलिः भाषासारल्यम्‌ इत्यादिना कृषिपाराशरः अद्वितीयः 
भवति | अयं ग्रन्थः षट्त्रिशदध्यायरूपेण विभज्य दृश्यते चेदपि आहत्य २४३ 
श्लोकाः एव सन्ति। अत्रत्यविषयविभजनम्‌ एवं दृश्यते प्रथमाध्यायतः 
षट्‌त्रिंशत्पर्यन्तं - कृषिमहत्त्वं राजानयनम्‌ मेघानयनं जलाढकनिर्णयः पौष - 
माघ- फाल्गुन - चैत्र - वैशाख - ज्येष्ठ - आषाढ - श्रावणादिवृष्टिज्ञानं 
सद्योवृष्टि- लक्षणं ग्रहसञ्चारे वृष्टिलक्षणं अनावृष्टिलक्षणं कृष्यवेक्षणं 
बाहनविधानं गोपर्वकथनं गोयात्राप्रवेशौ गोमयकूटोद्धारः हलसामग्रीकथनं 
हलप्रसारणं बीजस्थापनविधिः बीजवपनविधिः मयिकादानं रोपणविधिः 
धान्यकुट्टनविधिः धान्यनिस्तृणीकरणं भाद्रजलमोक्षणं धान्यव्याधिखण्डनमन्त्रः 
जलरक्षणं मार्ग मुष्टिग्रहणं मार्गे मेधिरोपणं पौष्ये पुष्ययात्राकथनं आढकलक्षणं 
धान्यस्थापनं चेति क्रमशः। 


प्राणिचेष्टातः वृष्टिज्ञानोपायः अत्रोच्यते - 


“उत्तिष्ठत्यण्डमादाय यदा चेब पिपिलिका। 

भेकः शब्दायतेऽकस्मात्‌ तदा वृष्टिर्भवेद्ध्रुवम्‌।। 

बिडाला नकुलाः सर्पाः ये चान्ये वा बिलेशयाः। 
धावन्ति शलभा मत्ताः सद्यो वृष्टिर्भवेद्ध्रुवम्‌।।”* इति । 


मेघानयनविधिः मेघानां विभागीकरणम्‌ तदाधारेण वृष्टिज्ञानमित्यादयः 
अस्य अपरं वैशिष्ट्यमस्ति। मेघानयनक्रमः - 
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“शकाब्दं वहिनिसंयुक्तं वेदभागसमाहृतम्‌। 

शेषं मेघं विजानीयात्‌ आवर्तादि यथाक्रमम्‌।।” इति। 

आवर्तः संवर्तः पुष्करः द्रोणः चेति चत्वारो भेदाः मेघेषु। तेषु आवर्ताख्यो 
मेघः एकदेशेन जलं वर्षति इत्युक्ते केषुचिद्‌ देशेप्वेव वर्ष भवतीत्यर्थः। 
संवर्तश्चेत्‌ सर्वत्र वर्ष भवति । पुष्कराख्यो मेघः यदि आकाशे दृश्यते तर्हि वृष्टिः 
न भवति। द्रोणश्चेत्‌ महावृष्टिः भवति इत्याद्यवगन्तव्यम्‌ पराशरमतेन^ । 


वर्षमापनं तु आधुनिकाः केवलं कुर्वन्ति इति केचिच्चिन्तयन्ति। तस्य 
द्रष्टार आधुनिका एव इत्यादि। किन्तु कृषिपाराशरेऽपि वर्षमापनव्यवस्थां 
वर्णयति। यथा - 


“शतयोजनविस्तीर्णं त्रिशद्योजनमुच्छितम्‌। 
आढकस्य भवेन्मानं मुनिभिः परिकीतितम्‌।।” इति ०। 


किन्त्वत्र एतत्‌ कथं क्रियते? तस्य साधुता का इत्यादि व्याख्याकारोऽपि 
न कथयति स्म। 


शतयोजनविस्त्रीर्णं त्रिंशत्‌ योजनम्‌ उच्छितम्‌ इत्यादि कथने कोऽपि 
विशेषः स्यादेव। तत्किमिति गवेषणीयमेवास्ति। 


एवं आकारेण हस्वश्चेदपि विषयवैपुल्येन महान्‌ ग्रन्थो भवति 
कृषिपाराशरः इत्यत्र नास्ति संशयः। 


१. कृषिपाराशरः - १/१ 
२. नारदसंहिता - १/२ 
३. कृषिपाराशरः - १/१०-११ 


ES EO H 


कृषिपाराशरः वृष्टिशास्त्रं च 


Y. 
५. 
६. 
७. 


तत्रैव - १३/२, ३ 
तत्रैव - ३/१ 
तत्रैव - ३/३ 
तत्रैव - ४/१ 


As a blazing fire reduces all fuel into ashes, so, 0 
Arjuna, does the fire of spiritual knowledge reduce 
all actions to ashes. 

- Bhagavad Gita 4.37 


Even if you are the most sinful among all the sinful, 
yet, by the raft of the knowledge alone you will go 
across all sin. 

- Bhagavad Gita 4.36 


Whatever is sacrificed, given, or performed and 
whatever austerity is practised without sraddha, 1s 


called asat, O Partha; it is naught here or hereafter. 


- Bhagavad Gita 17 .28 
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स्वस्थवृत्तं स्वास्थ्यरक्षणं च 
प्रेमा. के. 


समदोषः समाग्निश्च समधातुमलक्रियः | 
प्रसन्नात्मेन्द्रियमनाः स्वस्थ इत्यभिधीयते । ।' 


“स्वस्मिन्‌ स्थीयते इति स्वस्थः”। स्वस्थः इत्युक्ते आरोग्यं तथा 
स्वस्थवृत्तमित्युक्ते आरोग्यमार्गापदेशकशास्त्रमित्यमिधीयते। सर्वभूतानां 
धर्माधिष्ठितसुखप्रदानमेव आयुर्वेदस्य परमो धर्मः। आयुर्वेदः वेदेषु 
आविर्भूतः भवति। तस्मात्‌ आयुर्वेदेन भौतिकानां आत्मीयानां च सुखानां 
सन्तुलनेन धर्मानुष्ठानपथा मानवजीवितं नेतुं शक्यते । धर्म इत्युक्ते एकैकेन 
स्वसमूहे सदाचारनिष्ठया पालनीयानि कर्तव्यानि इत्यर्थः | 


सुखार्थाः सर्वभूतानां मताः सर्वाः प्रवृत्तयः। 
सुखं च न विना धर्मात्‌ तस्मात्‌ धर्मपरो eir 


स्वार्थबुद्धिः परार्थषु पर्याप्तमिति सद्‌व्रतम्‌ इत्यपि आचक्षते। मानवैः 
स्वसमूहे अनुष्ठीयमानाः सर्वाः प्रवृत्तीः अधिकृत्य आचार्याः एवं वदन्ति। 
काम-क्रोध-मात्सर्यासूयालोभ - इर्ष्याभयादयाः मानसिकदोषाः भवन्ति। 
मनसः निर्मलता आरोग्याय आवश्यकी भवति। एवं कायमनोदोषाणां 
निवारणाय अत्र स्वस्थवृत्ते दिनचर्यायाः विवरणं विस्तरेण प्रतिपादितम्‌। 


shi isis sbi 
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दिनचर्या निशाचर्या ऋतुचर्या यथोदितम्‌। 
आचारान्‌ पुरुषः स्वस्थः सदा तिष्ठति नान्यथा । । 


दिनचर्या - शौचकर्म, व्यायामः, स्नानं च प्रतिदिनमनुष्ठीयमानं, अत्र 
दिनचर्यायाम्‌ अन्तर्भवन्ति। शरीर-इन्द्रिय-मनसाम्‌ आत्मनश्च परस्परमेलनं 
भवति मानवजीवितम्‌। एवं दीर्घायुरारोग्यप्राप्त्यर्थं दिनचर्याहारक्रमान्‌ अत्र 
प्राधान्येन विस्तारयन्ति। 


ब्राह्म मुहूर्त उत्तिष्ठेत्‌ इति। अनेन एकाग्र्यबुद्ध्या सर्वाणि कर्माणि कर्तु 
शक्यन्ते इत्यत्र नास्ति संशयः। ब्राह्ममुहूर्त सुष्ट्याः कालः। एवं तत्समये 
प्रबुद्धः चेत्‌ नवोन्मेषप्रदायिनी एकाग्रता बुद्धिविकासश्च सम्भवति। 
तदनन्तरं दिनचर्यायां मूत्रवेगः, मलवेगः, दन्तधावनादीनि शौचकर्माणि 
अन्तर्भवन्ति। धूमपानं, "US, ताम्बूलचवर्णं इत्यादयः अपि यथाकालं 
क्रियन्ते चेत्‌ समीचीनमेव। द्वितीयं व्यायाम val व्यायामः यथाकालं 
आरोग्यानुसारेण करणीयः। अन्यथा साधकं हन्ति। प्राणायामादीनि प्रतिदिनं 
आचरति चेत्‌ कफजन्यरोगाः न संक्रमन्ति। 


प्राणायामादियुक्तेन सर्वरोगक्षयो भवेत्‌। 

अयुक्ताभ्यासयोगेन सर्वरोगसमुद्भवः। ।* 

एवं अन्येऽपि व्यायामाः युक्तियुक्त्या एव करणीयाः। तृतीयं स्नानम्‌। 
स्नानं प्रतिदिनं क्रियते चेत्‌ श्रीपुष्ट्यारोग्यादयः वर्धन्ते। स्नानात्‌ पूवं 


अभ्यङ्गानि शीलयेत्‌। इदं, शरीरे श्रान्तिं संहरति तथा यौवनदैर्घ्य, cn 
स्निग्धता, आरोग्यं इत्यादीनि ददाति। पेश्यादीनि दृढीकरोति। 


दीपनं वृष्यमायुष्यं स्नानमूर्जा बलप्रदम्‌ | 
कण्डूमलश्रमस्वेदतन्त्रातृड्दाहपाप्मजित्‌। |" 
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शीतकाले उष्णजलेन तथा उष्णकाले शीतजलेन च स्नानमाचरणीयम्‌। 
उष्णजलेन शिरोस्नानं न आचरणीयम्‌। क्रियते चेत्‌ आचक्षुष्यं शौलयेत्‌। 
mer क्रियते चेत्‌ चक्षुषः दोष एव सम्भवति। 


निशाचर्या - 


एतानि पञ्चकर्माणि सन्ध्यायां वर्जयेत्‌ बुधः। 
आहारं मैथुनं निद्रां सपाठं गतिमध्वनि। 
भोजनात्‌ जायते व्याधिः मैथुनात्‌ गर्भविकृतिः। 
निद्रया निःस्वता पाठादायुर्हानिर्गते भयम्‌।।* 


एवं सन्ध्यायां निशायां च करणीयानि कर्तव्यानि अत्र विस्तारयन्ति। 
निशायां आजठर आहारं न पूरयेत्‌। तत्‌ आरोग्यदायकं न भवति। एवं 
सन्ध्यायां आहारं सेवते चेत्‌ व्याधिरेव फलम्‌। एवं मनुष्याणां आहारकर्माणि 
कालानुसृत्या एव करणीयानि। 


ऋतुचर्या 


प्रतिवर्षं षट्‌ ऋतवः। प्रति ऋतोः अयने मनुष्याः स्वजीवने 
आहारविहारे सर्वदा सर्वथा परिणामान्‌ कुर्युः। भारते प्रतिऋतु एकैकस्यापि 
अनुभवः द्रष्टुं शक्यते। तदनुसृत्य अस्माभिः जीवने व्यतियानानि कर्तव्यानि। 
तत्र द्वौ कालौ स्तः। आदानकालः विसर्गकालश्च। 


शरद्‌ हेमन्तश्च मानवशरीस्य बलदायकौ विसर्गकालौ भवतः। 
विसर्गकाले भूम्याः दक्षिणभागः रवेः समन्ततः वर्तते। दक्षिणस्यां दिशि 
जलाशयानामाधिक्यात्‌ सूर्यस्य सन्तापः प्रायेण न्यूनः भवति। अस्मिन्‌ समये 
भूमौ मधुररसप्रधानाः स्थिरस्निग्थगुणयुक्ताः भक्षणयोग्याः पदार्थाः जायन्ते। 
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...ग्रीष्मतौ भूम्याः उत्तरभागः सूर्यस्य समीपे वर्तते p अस्मिन्‌ भागे समुद्राः न्यूनाः 
भवन्ति। अनेन अस्मिन्‌ समये भूमौ निम्नशीतः उष्णवृद्धिश्च भविष्यति। 
प्रकृत्याः स्निग्धता तस्मिन्‌ अग्नौ नश्यति। सस्यफलादयः तिक्तकषायकट्रसयुक्ताः 
तीक्ष्णरूक्षगुणयुक्ताः च भविष्यन्ति। सूर्यतापस्य तथा वातपित्तानां 
आधिक्यहेतुयुक्तानाम्‌ आहारपदार्थानां सेवा च शरीरबलचयस्य कारणभूता 
भवति। तस्मात्‌ एषः आदानकाल इति नाम्ना विख्यातः। 


शिशिरहेमन्तौ आदानकालस्य तथा विसर्गकालस्य च मध्ये भवतः। 
अनेन कारणेन एतौ कालौ मध्यबलदायकौ। वर्षाकाले विसर्गस्य अव्याप्तिः 
तथा आदानस्य व्याप्तिः च सम्भवति। तस्मात्‌ वर्षाकालः हीनकालः इति 
प्रसिद्धिः। एवं चेदपि समुद्रवतिनां सस्यजीवजालानां च एषः प्राणदायककालः 
भवति। अनेन कारणेन वर्षाकालः विसर्गकाले अन्तर्भवति। 


व्यायामः योगाभ्यासश्च 


शरीरायासजनकं कर्म व्यायाम उच्यते। व्यायामेन शरीरे स्थिरतामायाति। 
शरीररक्तचंक्रमणाय, शरीरस्थमालिन्यानां निर्मार्जनाय, प्राणवायोः वर्धनाय 
च व्यायामः सहायी भविष्यति। मनुष्याणामेव व्यायामस्य आवश्यकता। 
अन्यजीवजालानां कृते तेषां अन्नसम्पादनमेव व्यायामः। 

वातपित्तामयी बालो वृद्धो जीर्णे च तं त्यजेत्‌। 

अर्धशक्त्या निषेव्यस्तु बलिभिः स्निग्धभोजिमिः।। 

शीतकाले वसन्ते च मन्दमेव ततोऽन्यथा। 


d कृत्वानुसुखं देहं मर्दयेच्च समन्ततः । ।” 


90 Journal of Sukrtindra Oriental Research Institute e Vol. 18, No. 1 
== 


वातरोगी, पैत्तिकामयपीडिताः, शिशुः, वृद्धः इत्यादीनाम्‌ अन्नमपच्यानां 
च व्यायामाः निषिद्धाः। एवं यथाविधि व्यायामानुष्ठानेन शरौरसुखं अङ्गानां 
लाघवत्वं च जायेते। 


लाघवं कर्मसामर्थ्यं दीप्तेऽग्निर्मेदसंक्षयः। 
विभक्तःधनगात्रत्वं व्यायामादुपजायते।। न 


प्रतिदिनं व्यायामं कुर्वतः विरुद्धमपि भोजनं परिपच्यते। चरकाचार्यस्य 


अभिप्रायेण मृगराजं सिंहं प्रति अन्ये जन्तवः क्षुद्रमृगाः न उपसर्पन्ति तथा 
व्यायामानुष्ठानेन अरोगदुढगात्रं प्रति रोगाः नोपसर्पन्ति। 


योगाभ्यासे प्रतिदिनं अनुष्ठीयमानानि आसनानि सन्ति। प्रधानतया 
सूर्यनमस्कारः, प्राणायामः, इत्यादयः | एषाम्‌ आसनानामनुष्ठानेन जन्मान्तरसहस्रेषु 
रोगाः दारिद्र्यादयः च नोपजायन्ते। 


आहाराः तदुपयोगाश्च 


नित्यं हिताहारविहारसेवी समीक्ष्यकारी विषयेष्वसक्तः। 
दाता समः सत्यपरः क्षमावान्‌ आप्तोपसेवी च भवत्यरोगः।। * 


अस्माकं ` शरीरं पञ्चभूतात्मकं भवति। पञ्चभूतात्मकं शरीरं 
पञ्चभूतान्तलीनाहारेण वर्धते, पुष्णाति च। आहारद्रव्येषु अन्तलीनानां 
षड्रसानां पञ्चभूतानां च साहाय्येन तथा जीवितचर्यया, कालाननुसृत्य च 
मनुष्याणां आहाराणां निष्ठां आयुरवेदाचार्याः उद्घोषयन्ति। अन्येषु शास्त्रेषु 
उपदिष्टात्‌ आहारनिर्देशादुपरि आयुर्वेदाचार्याणां उपदेशाः उत्तमाः। प्राणसन्धारणार्थ 
आहारं कुर्यात्‌। नित्यं कालभोजी स्यात्‌। स्निग्धाः आहाराः सेव्याः। 


= iit तत... 
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- आहारवेलायां मुहुर्मुहुः जलं पिबेत्‌। भोजनान्ते वारि विषवत्‌ भविष्यति। 
- विरुद्धाहाराः उपेक्षणीयाः। तत्‌ विषतुल्यं भवति । मात्रया एव आहाराः कार्याः। 


मानवो येन विधिना स्वस्थस्तिष्ठति सर्वदा। 
तमेव कारयेद्वैद्यो यतः स्वास्थ्यं सदेप्सितम्‌। ।” 
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अहितनिवारकाः हितप्रापकाः आगमाः 


डा. एन, वी. श्रीनिवास मूर्ति 


अचिन्त्यदिव्यादभुतनित्ययौव्वनस्वभावलावण्यरत्नाकरः नित्यः निर्मलः 
परंधामा परमात्मा श्रीमन्नारायणः। तस्य श्रीमन्नारायणस्य उच्छ्वासनिश्वासरूप 
एव वेदः। अयमपौरुषेयः आप्तोपदेशश्च। अयं च वेदः निगमपदेनापिश 
आहृयते। 


नितरां गम्यते सप्रमाणमनेन निगम इति निश्चीयते आत्मतत्त्वं येनासौ 
इति च निगमपदस्य व्युत्पत्तिः दृश्यते। मन्त्ररुपोऽयं निगमः कालान्तरवशात्‌ 
कर्मबाहुल्यात्‌ युगधर्मानुसारम्‌ आगमरूपेण रूपान्तरं जातमिति विद्वद्भिः 
मन्यते। वेदेषु विद्यमानानां मन्त्राणां विनियोगः आगमग्रन्थेषु बहुधा दृश्यते। 
अतः वेदोक्तयज्ञयागानां प्रतिबिम्बाः एव आगमाः भवन्तीति वक्तुं नैव विवादः२। 


अहितनिवारकाः हितप्रापकाः आगमाः इति शोधपत्रेऽस्मिन्‌ आगमः 
आगमभेदाः वैष्णवागम - शैवागमयोः परिचयः तेषामावश्यकता च मया अत्र 
परामृश्यते | 


आगमः 


आड पूर्वकात्‌ गम्लृधातोः ग्रहवृदिनश्चिगमश्च इति पाणिनिसूत्रेण 
आगम३ इति शब्दः Feat जायते। हिताहितप्राप्तिपरिहारौ अनेन प्रमीयेत 
इति आगमशब्दस्य अर्थः द्योतते। 


ea ~" 
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सृष्टिश्च प्रलयश्चैव देवानां च तथार्चनम्‌। 
साधनञ्चैव सर्वेषां पुरश्चरणमेव च।। 
षट्कर्मसाधनञ्चैव ध्यानयोगश्चतुर्विधः। 
सप्तभिर्लक्षणै्युक्तं त्वागमं तद्विदो विदुः।। 


तन्त्रशब्देनापि प्रसिद्धोऽयमागमः सृष्टि-प्रलय-अर्चन-पुरश्चरण-ध्यान- 
योगादिभिः सप्तभिर्लक्षणैः उपदिष्टः ग्रन्थविशेष इति आगमपदस्य निर्वचनं 
वाचस्पत्ये४ वर्ण्यते। 


वासुदेव-सङ्कर्षण-प्रद्युम्न-अनिरुद्ध इति यत्र चातुरात्म्योपासनं स्वसंज्ञाभिः 
नामशब्दाद्यैः उपेतैः तत्तत्‌ व्यूहनामभिः क्रमागतैः कर्तव्यत्वेन प्रतिपाद्यते स 
आगम इति पौष्करसंहिता-यामागमशब्दस्य निर्वचनं कृतं दृश्यते५। 
आलयनिर्माणादारभ्य विग्रहनिर्माण-प्रतिष्ठा-अर्चन-स्नपन-उत्सव-प्रायश्चित्त- 
परमात्मतत्त्व-अष्टाङ्गयोगादिकञ्च सर्व साङ्गोपाङ्गमृपदिशन्ति आगमग्रन्थाः | 
ज्ञान-योग-क्रिया-चर्येति पादचतुष्टयरूपेण विराजितेऽस्मिन्नागमे भगवतः 
गमनागमनञ्च प्रधानतया प्रतिपाद्यो विषयः वर्तते। 


आगमभेदाः 


षाङ्गुण्यपरिपूर्णः भगवान्परमात्मा भक्तस्य भावनानुसारमनेकैः रूपैः 
विद्योतते। तेषां भावनानुसारं पूजाप्रकार अपि बहुविधो वतंते। 
पूजाभेदमनुसृत्यागमभेदाः६ बहुधा दरीदृश्यन्ते | 


विष्णुं प्रधानदेवत्वमङ्गीकृत्य वैष्णवागमः, परमशिवं प्रधानदेवत्वमङ्गीकृत्य 
शैवागमः, गणपतेः गाणपत्यागमः, दुर्गादिशक्तीनां शाक्तेयागमः, कुमारस्वामिनः 
कौमारागमः, सूर्यस्य सौरागमः, भैरवस्य भैरवागम इति च आगमभेदाः लोके 
बहुलप्रचाराः विद्यन्ते। 
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तत्रापि वैष्णव-शैव-शाक्तागमा एव लोके सुप्रसिद्धाः बहुलप्रचाराश्च 
वर्तन्ते। दक्षिणभारते विद्यमानेषु बहुषु प्रसिद्धाप्रसिद्धेषु आलयेषु वैष्णव- 
शैवागमाः एव अधिकप्रचारे वर्तन्ते। श्लोकसंख्यानुरोधेनापि पाद-मूलाख्य- 
उद्धार-उत्तर-बृहदुत्तर-कल्प- संहिता-तन्त्रेति नाम्ना आगमभेदाः अष्टधा 
वर्ण्यन्ते | 


वैष्णवागमः | 

बैष्णवागमेषु विष्णुः एव प्रधानदेवः। अयं च वैष्णवागमः वैखानस- 
पाञ्चरात्रेति द्विधा विभज्यते। भगवतः विखनसमुनिना उपदिष्टः आगमः 
वैखानसागम इति, भगवतः श्रीमन्नारायणस्य मुखोद्गतं पाञ्चरात्रमिति च 
वैष्णवागमौ द्वौ वर्ण्यते। 


वैखानसागमः 


विष्णुपारम्यप्रतिपादकः वैखानसागमः विखनसमुनिनानुगृहीतः। विखना 
नाम कश्चन मुनिः८। अयं च श्रीमन्नारायणस्य हृदयसम्पुटात्‌ सञ्जातः। तेन 
प्रोक्तं शास्त्रं वैखानसशास्त्रं भवतीति, तदेव वैदिकं भवतीति च पण्डितैः 
निणीयते। आगमोऽयं वैदिक-सौम्येति नामाभ्याम्‌ अपि आहूयते। 


अयं च वैखानसागमः चतुर्लक्षग्रन्थप्रमाणेन तच्छिष्यैः 
भुग्वत्रिकाश्यपमरीचिमहषिभिः अधिकार-तन्त्र-काण्ड-संहितेति नाम्ना लोके 
प्रसारितः, वंशपरंपरागतस्सन्‌ भारते लब्धप्रतिष्ठो राराजते च। वैखानसं 
महाशास्त्रं सर्ववेदेषूद्भतं सर्ववेदार्थसारभूतमिति च वैखानसशास्त्रमुद्धिस्य वर्ण्यते१० | 


Wd: पान्तमन्धसो धियायते महे शूराय विष्णवे चार्चते११। इति 


श्रुतिप्रमाणमनुसृत्य विष्णुरेव भजनीयः, स एव भक्तजनेभ्यः मोक्षदाने 
समर्थं इति प्रतिपाद्यते वैखानसागमे। चतुर्वेदोदभवैर्मन्त्रैः भगवदाराधनेन 
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देवानामपि दुर्लभस्य परात्परस्य परमपदस्य प्राप्तिभवतीति, आलयार्चनं मुक्तेः 
प्रशस्तं साधनमिति च वेखानसागमग्रन्थाः उपवर्णयन्ति। 


क्रियाधिकार-यज्ञाधिकार-खिलाधिकार-वासाधिकार-प्रकीर्णाधिकार- 
समूर्तार्चनाधि-करण-काश्यपज्ञानकाण्ड-विमानार्चनाकल्प-आनन्दसंहिता इति 
नवग्रन्थाः मुद्रिताः समुपलभ्यन्ते अद्य। वैखानसागमेऽस्मिन्‌ 
परमात्मस्वरूपप्रतिपादकः ज्ञानमार्गः, चित्तनैर्मल्यनिरूपणपरः योगमार्गः, 
आलयनिर्माण-बिम्बकल्पन-बिम्बप्रतिष्ठा- अर्चन -स्नपन- उत्सव- प्रायश्चित्तादि 
विवेचनपरः क्रियामार्गश्च समुपलभ्यते | 


दक्षिणभारते कर्णाटक-तमिलनाडु - आन्ध्रदेशेषु विराजमानेषु विशिष्टेषु 
आलयेषु अनेन वैखानसागमसाम्प्रदायेनाद्यापि अर्चनादिकं प्रचलति। इत्थं 
विग्रहाराधनादिकं सुविस्तरमुपवर्णयन्‌ वैखानसागमः भारतेऽस्मिन्‌ विशिष्टञ्च 
स्थानमलङ्करोति। 


पाञ्चरात्रागमः 


पाञ्चरात्रस्य कृत्स्नस्य वक्ता नारायणः स्वयम्‌१२ 


इति वाक्याधारेण पाञ्चरात्रशास्त्रमिदं नारायणप्रणीतमिति श्रूयते। रात्रं 
नाम अज्ञानं, पञ्चत्वं नाम अज्ञाननाशनं, येन शास्त्रेण आज्ञानस्य नाशनं 
भवति१३ तत्‌ अनन्त - गरुड - विष्वक्सेन - श्रीभूत - लक्ष्मीः इति पञ्चाना- 
मेकैकस्यां रात्रौ यत्‌ शास्त्रं श्रीमन्नारायणेन उपदिष्टं तत्‌ पाञ्चरात्रमिति१४ च 
पाञ्चरात्रागमस्य निर्वचनानि नैकविधानि दृश्यन्ते | 


पाञ्चरात्रमिदं भागवत-सात्वत - एकायन - मूलवेद - भगवच्छास्त्र - 
तन्त्रः आग्नेयशब्दैरपि व्यवहियते। पाञ्चरात्रमिदम्‌ आगमसिद्धान्त - 
मन्त्रसिद्धान्त-तन्त्रसिद्धान्त- तन्त्रान्तरसिद्धान्तभेदेन चतुर्विधं१ भवति। 
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श्रुतिमूलमिदं समानं कल्पसूत्रवत्१६। पाञ्यरात्रमतिप्राचीनमिति, श्रुतेः 
मार्गमवलम्ब्य इदं निर्दिष्टं भवतीति च पाञ्चरात्रसंहितासु अस्य पाञ्चरात्रशास्त्रस्य 
वैशिष्ट्यमुपदिश्यते। पर-व्यूह-विभव-अन्तर्यामी - अचेति पञ्चानां रूपाणां 
वर्णनम्‌, अभिगमन-उपादान-इज्जा-स्वाद्याय-योगेति पञ्चकालानामनुष्ठानविशेषाः, 
वासुदेव- सङ्कर्षण-प्रद्युम्न-अनिरुद्धेति चतुर्व्यूहसिद्धान्तः, दीक्षाविधिश्च 
विशेषतया प्रतिपाद्यो विषयाः अस्मिन्पाञ्चरात्रे समुपर्वाणताः भवन्ति। 
विष्णुपदप्राप्तेः प्रधानसाधनमिदं पाञ्चरात्रं भवतीति पिण्डिताथौ भवेत्‌ | 


पाञ्चरात्रे अष्टचत्वारिंशदधिकद्विशतसंख्याकाः आगमग्रन्थाः संहिता 
नाम्ना उपलभ्यन्ते। यद्यपि पाञ्चरात्रसंहिताः बह्व्यः वर्तन्तेऽपि त्रिंशत्‌ ग्रन्थाः 
एव मुद्रिताः सन्ति। एतेषु ग्रन्थेषु प्रतिपाद्यविषयानुरोधेन पाञ्चरात्रागमः ज्ञान- 
योग-क्रिया-चर्या इति चतुर्षु पादेषु वर्ण्यते। पाञ्चरात्रमिदं परमात्मनः 
श्रीमन्नारायणस्यार्चनोत्सवादि क्रियाविशेषान्‌ उपदिश्य सर्वान्‌ भक्ताननुग्रहीतुं 
ज्ञानमार्गे प्रापयितुञ्च प्रवतितं भवतीति आगमविद्वद्भिः मन्यते। 


शैवागमः 


परमशिवं प्रधानदेवत्वमङ्गीकृत्य प्रतिपादिताः आगमाः शैवागमाः। 
शैवागमस्य प्रवक्ता साक्षात्‌ परमशिवः। परमशिवस्य सद्योजात - वामदेव- 
अघोर- तत्पुरुष-इशानेति पञ्चभ्यः मुखेभ्यः कामिकाद्यष्टाविंशत्यागमाः 
समुद्भूताः वर्तन्ते१७। 


अयं च शैवागमः ईश्रप्रोक्तत्वात्‌ स्वतन्त्रप्रमाणभूतः इति शैवागमनिष्ठाः 
कथयन्ति। शैवदर्शनं परमशिवस्य निमित्तकारणत्वमात्रं वदति। उपदेशवस्तुभेदेनायं 
च शैवागमः शैव-पाशुपत-सोम-लाकुलभेदेन चतुर्धा भिद्यते। शैवशास्त्रमिदं 
शैव-वीरशैव-प्रत्यभिज्ञेति त्रिभिः सम्प्रदायैः राराजते। 
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आगमे तावत्‌ पतिः पशुः पाशश्चेति त्रिविधं प्रमेयं वर्ण्यते। 
परमशिवः समस्तप्रणञ्चस्य प्रेरकः प्रवृत्तिनिवृत्तिरूपः 
जगदुत्पत्तिस्थितिध्वंसतिरोभावविमुक्तानामधिपः सकलनिष्कलादिशब्दैभिन्नः पुरुषः | 
स एव पतिः इति, किज्चिज्ञः समलः कर्मफलभुक्‌ विज्ञानकल-प्रलयकल- 
सकलभेदेन त्रिविधरूपः पशुः इति, मलः कर्म माया महामाया रोधशक्तिरिति 
पञ्चप्रकारः पाश इति च आगमेऽस्मिन्‌ षट्त्रिशत्तत्त्वानि प्रोच्यन्ते। 


जीवेन परमशिवं सम्प्राप्यानन्दमनुभोक्तुं शिवाराधनमवश्यं करणीयं इति 
शैवागमस्य SRM भवति। विद्या-योग-चर्या-क्रिया इति चतुर्भिः पादैः 
शैवागमः अयमविच्छिन्नगुरु-शिष्यपरम्परागतेनार्चनोत्सवादिरूपेण च विद्योतते। 
उपसंहारः 

संसारसागरे मज्जनोन्मज्जनान्‌ जीवजातान्‌ wp भक्तिभावं प्रबोधयितुं, 
मोक्षमार्गमवलम्बयितुं भगवतः परमात्मनः कृपाकटाक्षवीक्षणानि सम्पादयितुं 
विश्वेऽस्मिन्‌ आध्यात्मिकसुगन्धान्‌ प्रसारयितुमार्षसंस्कृतिसम्प्रदायस्य परिरक्षणं 


कर्तु च आगमोऽयं मुख्यतमः प्रधानसाधनश्च भवति। अतः सवे 
अमुमागमशास्त्रमार्गमवलम्ब्यैव मुक्ति साधयन्त्चिति आशास्य विरम्यते। 


पादटिप्पणी 
१. निगमशब्दो वेदवाची वाचस्पत्यम्‌ पृ.४०५८ 


२. अग्न्याधानं प्रतिष्ठास्यादिष्टिः पर्वार्चनाधिका। 
यागश्चावभृथान्तः स्यादुत्सवस्तद्विधानतः। 
विष्णोरेतत्समूर्त यः पूजनं भक्तितश्चरेत्‌।। समूर्तार्चनाधिकरणम्‌, 
E rs 


3. अष्टाध्यायी.३,३,४३ 
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१७. 


. WERE, पृ.६१८ 


कर्तव्यत्वेन वै यत्र चातुरात्म्य उपास्यते। 
क्रमागतैः स्वसंज्ञाभिः ब्राह्मणैरागमंतु तत्‌।। X, १०-११ 


वैखानसवैभवम्‌, पृ.५३-७६. 


. पोष्करसंहिता ४१ अध्यायः 


विष्ण्वंशजश्च विखना मुनीनां प्रथमो मुनिः। क्रियाधिकारः ३६,२९ 


वैखानसं वैदिकं स्यात्पाञ्चरात्रं तु तान्त्रिकम्‌। 
सौम्यं वैखानसं प्रोक्तमाग्नेयं पाञ्चरात्रम्‌।। समूर्तार्चनाधिकरणम्‌ ७८.५ 


. विमानार्चनाकल्पः.पटलः १०१ 
, ऋग्वेदः. २.२.२६ 
२. महाभारतं शान्तिपर्व. अ.३३७ 


. रात्रिरज्ञानमित्युक्तं पञ्चेत्यज्ञाननाशनम्‌। 


तच्छास्त्रं पञ्चरात्रं स्यादन्वर्थस्यानुरोधतः।। श्रीप्रशनसंहिता.२.४० 


. विहगेन्द्रसंहिता .१, ३४-३७ 
. पादमसंहिता (चर्यापादः).१९, १११-११३ 
. विष्णुसंहिता.८, ६ 


कारणागमः १, ९-१४ 


उपुक्तग्रन्थसूची 


शद 


आगममीमांसा, श्रीलालबहदुरशास्त्री केन्द्रीयसंस्कृतविद्यापीठम्‌, नई 
दिल्ली, १९८२ 
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अष्टाध्यायी, चौखम्भासंस्कृतप्रतिष्ठान, दिल्ली, २००४ 


क्रग्वेदसंहिता, स्वाध्यायमण्डल, पारडीनगरम्‌, गुजरात 


. वाचस्पत्यम्‌, राष्ट्रियसंस्कृतसंस्थान, नवदेहली, २००२ 

. विमानार्चनकल्पः, तिरुमल तिरुपतिदेवस्थानानि, तिरुपतिः, १९९८ 

. समूर्तार्चनाधिकरणम्‌, तिरुमल तिरुपतिदेवस्थानानि, तिरुपतिः, २००१ 
. वैष्णवागमविमर्शः, सम्पूर्णानन्दसंस्कृतविश्वविद्यालयः, वाराणसी, १९९७ 


. पाद्यसंहिता, पाञ्चरात्रपरिशोधनापरिषत्‌, मद्रास, १९७४, १९८२ 


श्रीप्रश्‍नसंहिता, केन्द्रीयसंस्कृतविद्यापीठम्‌, तिरुपतिः, १९६९ 


. कारणागमः, SAT देवस्थानम्‌, श्रीशैलम्‌, १९७१, १९८० 


The man bereft of the knowledge of the Self cannot 
enjoy the fruits of his labour 


- Manusmrti VI. 82 


Raise yourself by yourself; don't let yourself down, for 
you alone are your own friend, you alone are your 


own enemy. 


- Bhagavad Gita 6. 5 


ब्रह्मसूत्रशाङ्करभाष्यानुसारं 
साङ्ख्यमतनिराकरणम्‌ 


डा. अजिकुमार पी. वी. 


आस्तिकदर्शनेषु विशिष्टं तथा प्राचीनं च भवति साङ्ख्यम्‌। 
दर्शनस्यास्य बहुधा औपनिषद्दर्शनेन अद्वैतेन साम्यं विद्यते। कुत्रचित्‌ 
औपनिषद्वाक्यानि साङ्ख्यमतप्रतिपादकत्वेन प्रतीयन्ते च। अतः 
शारीरकमीमांसायां भाष्यकारेण शङकराचार्येण साङ्ख्यप्रतिषेधः कृतः। 
श्रुतितः स्मृतितः युक्तितश्चायं प्रतिषेधो भवति। तस्य सङ्ग्रहो भवति अयं 
प्रयत्नः। 


शारीरकमीमांसाभाष्ये चतुस्सूत्र्यनन्तरं किमर्थं ग्रन्थस्योत्थानमिति 
शङ्कायां भाष्यकारो वदति - 'साङ्ख्यादितन्त्राणि वेदान्तवाक्यानि आश्रित्य 
स्वपक्षस्थापनं कुर्वन्ति, तत्प्रतिषेधाय परो ग्रन्थो आरभ्यत ` 'इति। 
साङ्ख्यादिरिति यद्यपि साङ्ख्ययोगन्यायवैशेषिकबौद्धजैनौ भागवताः विवक्षिताः, 
तथापि साङ्ख्यपक्षनिराकरणमेब अधिकतया कृतम्‌। कुत एवं 
साङ्ख्यतन्त्रप्रतिषेध इति शङ्कायां शङ्कराचार्यः स्पष्टयति - “साङ्ख्ययोगो 
हि परमपुरुषार्थसाधनत्वेन लोके प्रख्यातौ, शिष्टैश्च परिगृहीतौ, लिङ्गेन 
च श्रौतेन उपबृंहितौ” इति। तथा हि साङ्ख्यं दर्शनं औपनिषद्दर्शनेन बहुधा 


MT dele 
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. समानं, बहुत्र च औपनिषल्लिङ्गैः युक्तं, कपिलादिभिः पौराणिकैः प्रोक्तमिति 
ख्यातं, तथा महाभारतादीतिहासेषु वर्णितमौपनिषदमेवेति बहुभिः गृह्यमाणं 
च। तस्माद्‌ वेदान्तार्थप्रतिपादने प्रवृत्तः आचार्यः साङ्ख्यपक्षप्रतिषेधाय प्रयत्नं 
करोति। 
शारीरकमीमंसायां साङ्ख्यपक्षः त्रिधा प्रतिषिद्धः-१ feret: ।२.स्मृतिमूलः | 
३. युक्तिमूलश्चेति। श्रृतियुक्तियुक्तिभिः साङ्ख्यपक्षप्रतिषेधः शरीरकस्य 
समन्वयाविरोधाध्याययोः sad | अधोदत्ताधिकरणेषु विषयोऽयं विचारितः - 
क. ईक्षत्यधिकरणम्‌। 
ख. अदुश्यत्वाधिकरणम्‌। 
ग. अक्षराधिकरणम्‌। 
. आनुमानिकाधिकरणम्‌। 
ङ. चमसाधिकरणम्‌। 
. सङ्ख्योपसङ्ग्रहाधिकरणम्‌। 


घ 
ङ्‌ 
च 
छ. स्मृत्यधिकरणम्‌। 
ज. विलक्षणत्वाधिकरणम्‌। 
a 


. रचनानुपत्त्यधिकरणम्‌। 


एतेषु ईक्षत्यादिषु षट्सु श्रुत्यनुसारं परपक्षनिरासः, स्मृत्यधिकरणे 
स्मृत्यनुसारम्‌, अन्तिमद्वयेच युक्तितः च साङ्ख्यं प्रतिषिद्धम्‌। एतेभ्यः 
प्रतिषेधमूलमनुसृत्य एकैकमिति न्यायेन ईक्षतिस्मृतिरचनानुपत्त्याख्यानि अत्र 
विचार्यन्ते । 
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अधिकरणस्य लक्षणम्‌ 
अधिकरणे विचार्यमाणे किमिदमधिकरणमिति शङ्कायां 
प्राचीनैरुक्तमधिकरणलक्षणमुच्यते - 


विषयो विशयश्चैव पूर्वपक्षस्तथोत्तरम्‌। 
निर्णयश्चेति पञ्चाङ्गं शास्त्रेऽधिकरणं विदुः।। इति। 


एवं पञ्चावयवात्मकमधिकरणस्वरूपमनुसृत्य प्रत्येकस्मिन्नपि अधिकरणे 
किं किं विचारितमिति विचिन्त्यते - 


ईक्षत्यधिकरणानुसारं साङ्ख्यपक्षप्रतिषेधः 


अधिकरणस्यास्य विषयः “सदेव सोम्येदमग्र आसीत्‌” इति 
छान्दोग्योपनिषद्गतं वाक्यं भवति। वाक्यगतेन सदिति शब्देन साङ्ख्यीयं 
प्रधानमुच्यते अथवा ब्रह्म वेति संशयः। अचेतनं प्रधानमेवेति पूर्वपक्षः | 
ईक्षत्यादिभिः हेतुभिः सर्वज्ञं ब्रहौवेति सिद्धान्तपक्षः। अयमेव पक्षः 
निर्णयत्वेनोपसंहियते। प्रतिसूत्रं विषयसंक्षेपोऽत्र दीयते। 


ईक्षतेर्नाशब्दम्‌ - त्रिगुणमचेतनं प्रधानं जगत्कारणमिति मन्यमानाः 
साङ्ख्याः ब्रह्मसमर्पकाणि उपनिषद्वाक्यानि स्वपक्षे योजयित्वा सर्वज्ञत्वादिकं 
सत्त्वगुणवत्त्वात्‌ प्रधानस्य संभवति इति भगवद्गीतावचनमुद्धृत्य समर्थयति। 
एवमेव महदादिसर्वविकारहेतुत्वात्‌ सर्वशक्तित्वमपि प्रधानस्य उपपद्यते इति 
तेषां सिद्धान्तः। सोऽयं सिद्धान्तः श्रुतिमतमवलम्ब्य निराक्रियते - 
ईक्षतेर्नाशब्दमिति सूत्रकारेण। साङ्ख्योक्तमचेतनं प्रधानं जगत्कारणं भवितुं 
नाह॑ति- ईक्षतेरिति तत्र हेतुः। प्रधानं ` इक्षतेः हेतोः वेदान्तवाक्यानि आश्रित्य 
जगत्कारणमिति समर्थयितुं न शक्यते | “सदेव सोम्योदमग्र आसीत्‌” इति 
जगत्कारणत्वपक्षमुपक्रम्य “तदैक्षत बहु स्यां प्रजायेय इति तत्तेजोऽसृजत 
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इति ईक्षापूर्विका एव सृष्टिः छान्दोग्ये प्रदशिता। अत्र सदेवेति 
नामरूपात्मकस्य प्रपञ्चस्य उत्पत्तेः पूर्वं सद्रूपत्वमेवेति उक्त्वा तस्यैव 
सच्छब्दवाच्यस्य ईक्षणपूर्वकं जगत्सृष्टृत्वं प्रदर्शयति। न केवलमस्यामेवोपनिषदि, 
अपि तु आत्मा वा इदमेक एवाग्र आसीन्नान्यत्किञ्चन मिषत्‌। स ईक्षत 
लोकान्नु सृजा इति। स इमाल्लोकानसृजत' इति अन्यत्रापि इक्षापूर्विका 
सृष्टिः प्रदशिता। प्रशनोपनिषदपि सृष्टेः ईक्षापूर्वकत्वं समर्थयति। इदञ्च 
ईक्षितृत्वम्‌ अचेतनस्य प्रधानस्य नोपपद्यते। सत्त्वधर्मेण ज्ञानेन प्रधानं 
सर्वज्ञमिति मतमयुक्तं, यतः प्रधानावस्थायां गुणसाम्यात्‌ ज्ञानसाधकसत्त्वापेक्षया 
तद्विरोधिनौ रजस्तमोगुणो अधिकौ। तथैव अनेकात्मकस्य प्रधानस्य 
परिणामसंभवात्‌ सर्वशक्तित्वमिति मतमपि नाङ्गीक्रियते | 


ईक्षितृत्वहेतोः निराकृतेऽपि प्रधाने गोणमीक्षितृत्वम्‌ अप्तेजोवदिति 
परिकल्प्य, सतोऽपि ईक्षणं गौणमिति प्रधानवादं पुनः प्रदर्शयति। मतमिदं 
निराकर्तुं सूत्रकारेण उच्यते - 


गौणश्चेत्तन्नात्मशब्दात्‌ - साङ्ख्यमतवत्‌ उपनिषदुक्तमौक्षणं गोणं 
भवितुं Aleta | आत्मशब्दात्‌ इति तत्र हेतुः। “सदेव सोम्येदम्‌” इत्यादिवाक्ये 
उक्तमीक्षणं गौणं न भवेत्‌, आत्मशब्दस्य प्रयोगात्‌। कुत्र आत्मशब्दः प्रयुक्तः 
इति चेत्‌ प्रदर्श्यते- “सदेव सोम्येदमग्र आसीत्‌” इति उपक्रम्य “तदैक्षत 
बहु स्याम्‌ प्रजायेय इति तत्तेजोऽसृजत” इति तेजोऽबन्नानां सृष्टिमुक्त्वा, 
तदेव प्रकृतं सदीक्षितृ तानि च तेजोऽबन्नानि देवताशब्देन परामृश्याह- सेयं 
देवतैक्षत हन्ताहमिमास्तिस्रो देवता अनेन जीवेनात्मना अनुप्रविय नामरूपे 
व्याकरवाणि” इति। शारीरकभाष्ये - सच्छब्दवाच्यवस्तु उद्दिश्य तथा ततो 
जातानि तेजोऽबन्नानि चोद्दिश्य देवताशब्दप्रयोगः भवति। यदि अचेतनं प्रधानं 
सच्छब्देन विवक्षितमीक्षितृ कल्प्येत, तद्विषये सोऽयं देवताशब्दः प्रयुक्त इति 
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कल्पनीयः। तथा सति जीवः आत्मशब्देन नोच्येत। यतः जीवः चेतनः 
शरीराध्यक्षः कथमपि अचेतनस्य आत्मा न भवति। आत्मा नाम स्वरूपम्‌। 
अथ चेतनस्य ब्रह्मणः पक्षे ईक्षितृत्वमुच्यते तहि तत्र आत्मशब्दप्रयोगः 
उपपद्यत च। सदधिष्ठितयोरेव अप्तेजसोः ईक्षितृत्वोपपत्तिः न केवलयोरिति 
प्रदरशितदुष्टान्तः अनुचित इति शाङ्करमतम्‌। सद्वस्तुविषये आत्मशब्दप्रयोगात्‌ 
गौणमीक्षितृत्वं नोपपद्यते इति सूत्रतात्पर्यम्‌। 


प्रधाने ईक्षितृत्वस्य गौणत्वासम्भवेऽपि आत्मशब्दप्रयोगः गौणः स्यात्‌ 
आत्मभोगापवर्गसाधकत्वेन इति मतनिराकरणाय Gm सूत्रं प्रवर्तते- 
तन्निष्ठस्य मोक्षोपदेशात्‌ इति। उपनिषदि “स आत्मा” इति वाक्येन प्रकृतं 
सद्वस्तु परामृश्य “तत्त्वमसि श्वेतकेतो” इति श्वेतकेतोः मोक्षयितव्यस्य 
तद्वस्तुनिष्ठामुपदिश्य “आचार्यवान्‌ पुरुषो वेद तस्य तावदेव चिरं यावन्न 
विमोक्ष्ये अथ सम्पत्स्ये” इति मोक्षोपदेशात्‌ | यद्यत्र अचेतनं प्रधानं सच्छब्देन 
विवक्षितं तहि, तदसीति ग्राहयेत्‌ मुमुक्षुं चेतनं सन्तमचेतनोऽसीति बोधनेन 
शास्त्रस्य विपरीतवादित्वं आपतेत्‌ च। निर्दोषस्य शास्त्रस्य विपरीतवादित्वं 
न युक्तम्‌। अतः सद्वस्तुनिष्ठस्य मोक्षोपदेशादपि प्रधानं जगत्कारणं वा 
सच्छब्दवाच्यं वा न भवितुमर्हति, न च तत्र आत्मशब्दप्रयोगोपपत्तिः। 


प्रधानकारणवादनिराकरणाय हेत्वन्तरमुच्यते सूत्रकारेण- हेयत्वावचनाच्च 
इति। अभ्युपगमवादेन प्रधानवादः निराक्रियते - अचेतने प्रधाने 
गौणमीक्षितृत्वं तत्र च गौणमात्मशब्दप्रयोगः इति अभ्युपगच्छेत्‌ तथा सति 
मुख्यात्मोपदेशाय उक्तस्य हेयत्वं ब्रूयात्‌ शास्त्रम्‌। न च तथा अत्र दृश्यते। 
सद्रूपात्मप्रतिपादनेनैव छान्दोग्यस्य षष्ठप्रकरणं समाप्यते। अथ हेयत्वमुक्तमित्यपि 
अङ्गीक्रियेत तथा सति कारणविज्ञानेन सर्वविज्ञानमिति प्रतिज्ञायाः हानिः 
- त्यागः स्यात्‌। जगत्कारणत्वेन प्रधाने विज्ञाते अपि तत्कार्यं भोग्यवर्गमेव 
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विज्ञातं स्यात्‌, नतु तदकार्यतया उक्ताः पुरुषाः - भोक्तारः। हेयत्वमुक्तञ्चेदपि 
प्रतिज्ञाहानिः इति प्रदर्शयितुं सूत्रे च शब्दः प्रयुक्तः इति भाष्यकारः। 


प्रधानं सच्छब्दवाच्यमित्यत्र हेत्वन्तरं प्रदर्शयति - स्वाप्ययात्‌ इति। 
“यत्रैतत्पुरुषः स्वपिति नाम सता सोम्य तदा सम्पन्नो भवति स्वमपीतो भवति 
तस्मादेनं स्वपितीत्याचक्षते स्वं ह्यपीतो भवति स्वं ह्यपीतो भवति” इति 
श्रुतिः स्वस्मिन्‌ - सच्छब्दवाच्ये सर्वमप्येतीति सर्वमपीतं - सर्वम्‌ अपिगतं 
भवति - लयं गच्छति इति प्रदर्शयति। यद्यत्र प्रधानं सच्छब्देनोक्तं स्यात्तर्हि 
तस्मिन्‌ चेतनाचेतनविकारजातं लयं गच्छतीति उक्तं स्यात्‌, यच्च नोपपद्यते। 
तच्च प्रधानस्य सच्छब्दवाच्यत्वं नोचितम्‌। 


असििन्नेवार्थे हेत्वन्तरं प्रदर्शयति गतिसामान्यात्‌ इति सूत्रम्‌। 
चेतनब्रह्मणः जगत्कारणत्वप्रतिपादने सर्वासामपि उपनिषदां समानता दृश्यते 
इति सूत्रतात्पर्यम्‌। श्रुतत्वाच्च इति सूत्रम्‌ स्वशब्देन सर्वज्ञः ईश्वरः 
जगत्कारणमुक्तमिति श्वेताश्वतरोपनिषद्वाक्यं प्रदर्शयति। अतश्च अचेतनं 
प्रधानं जगत्कारणत्वेन वेदान्तेषु आश्रयितुं न शक्यते इति समर्थयितुम्‌। 


श्रुत्यनुसारेण साङ्ख्यपक्षनिरकरणमत्र प्रदशितम्‌। अथापि श्रौतान्‌ 
शब्दविशेषान्‌ अव्यक्तादीननाश्रित्य संभावितप्रधानकारणवादनिराकरणाय 
समन्वयाध्यायस्य चतुर्थपादः प्रवर्तते यस्य दिङ्मात्रमत्र सूच्यते संक्षेपतया। 
पादेऽस्मिन्‌ प्रथममधिकरणं भवति आनुमानिकाधिकरणम्‌। कठोपनिषद्गतं 
“महतः परमव्यक्तम्‌ अव्यक्तात्‌ पुरुषः परः” इति वाक्यगतान्‌ महदादीन्‌ 
शब्दान्‌, साङ्ख्योक्तानां महदादीनां समर्थकम्मन्यमानाः पूर्वपक्षिणः तत्परतया 
उपनिषद्‌ व्याख्यातुकामाः सन्ति। वाक्यस्यास्य अतत्परत्वमत्र प्रदर्श्यते। अत्र 
“ आनुमानिकमप्येकेषामिति चेन्न शरीररूपकविन्यस्तगृहीतेर्दर्शयति च, सूक्ष्मं 
तु तदर्हत्वात्‌, तदधीनत्वादर्थवत्‌, ज्ञेयत्वावचनाच्च, वदतीति चेन्न प्राज्ञो हि 
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प्रकरणात्‌, त्रयाणामेव चैवमुपन्यासः पुनश्च, महद्गच्च ' इत्येतैः महदादिशब्दानां 
रथरथिकल्पनोक्तशरीरादिपरत्वमेव, न साङ्ख्योक्तमहदादिपरत्वमिति विस्तरेण 
प्रतिपादितम्‌ | 


द्वितीयमधिकरणेऽत्र पादे भवति चमसाधिकरणम्‌। श्वेताश्वतरोपनिषदि 
“ अजामेकां लोहितशुक्लकृष्णां बह्वीः प्रजाः सृजमानां सरूपाः। अजो ह्येको 
जुषमाणोऽनुशेते जहात्येनां भुक्तभोगामजोऽन्यः " इति वाक्यमत्र विषयः। 
वाक्येऽस्मिन्‌ लोहितशुक्ळकृष्णशब्दैः सत्त्वरजस्तमांसि निर्दिष्टानीति गुणत्रयात्मकं 
प्रधानमत्र सूचितमिति पुनः साङ्ख्यमतस्य ओऔपनिषदत्वप्रदर्शनायात्र यत्नः। 
अजाब्दः छाग्यां रूढः इति नेदं वाक्यं प्रधानपरं, किन्तु 
विचित्ररूपात्मकछागापरमिति प्रदर्श्य वाक्यस्यास्य प्रधानपरत्वं निराकृतं 
“चमसवदविशेषात्‌, ज्योतिरुपक्रमा तु तथा ह्यधीयते एके, 
कल्पनोपदेशाच्चमध्वादिवदविरोधः” इति सूत्रैः। 


पादेऽस्मिन्‌ तृतीयमधिकरणं भवति सङ्ख्योपसङ्ग्रहाधिकरणम्‌। 
“यस्मिन्‌ पञ्च पञ्च जनाः आकाश्च प्रतिष्ठितः। तमेव मन्ये आत्मानं 
विद्वन्ब्रह्मामृतोऽमृतम्‌” इति बृहदारण्यकवाक्ये विषये पञ्च पञ्चजनाः इति 
पञ्चगुणकपञ्चेति पञ्चविशतितत्त्वप्रतिपादकं नवेति साख्ये साङ्ख्यमेवोक्तमिति 
पूर्वपक्षः। सोऽयं पक्षः “न सङ्ख्योपसङ्ग्रहादपि नानाभावादतिरेकाच्च, 
प्राणादयो वाक्यशेषात्‌, ज्योतिषेकेषामसत्यन्ने” इति सूत्रत्रयेण निराकृतः। 
पञ्च पञ्चजनेति वाक्ये साङ्ख्यपक्षः स्वीक्रियेत तर्हि तदीयपञ्चविशतावन्तर्गतस्य 
आकाशस्य उपनिषद्वाक्ये पुनः निर्देशात्‌, 'प्राणस्य प्राणमुतचक्षुषश्चक्षुः उत 
श्रोत्रस्य श्रोत्रमन्नस्यान्नं मनसो ये मनो विदुः' इति वाक्यशेषगतानां प्राणादीनां 
पञ्चानां पञ्चजनशब्देन ग्रहणात्‌, काण्वशाखायामन्ने अनुक्ते अपि 
समानप्रकरणे ज्योतिषा पञ्चसङ्ख्यापूरणाच्च पञ्चजनशब्दस्य न 
साङ्ख्यपरत्वमिति अधिकरणमुपसंहियते । 
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स्मृतिमूलः साङ्ख्यपक्षनिरासः 


प्रथमाध्याये श्रुतिवाक्योदाहरणप्रदर्शनपूर्वकं साङ्ख्यपक्षः प्रतिषिद्धः 
शारीरकमीमांसायाम्‌। द्वितीयाध्यायभाष्यस्य उपक्रमे आचार्यः एवं प्रस्तौति 
- “इदानीं स्वपक्षे स्मृतिन्यायविरोधपरिहारः, प्रधानादिवादानां न्यायाभासोपबृंहितत्वं, 
प्रतिवेदान्तं च सृष्ट्यादिप्रक्रियायाः अविगीतत्वम्‌ इत्यस्यार्थजातस्य 
प्रतिपादनाय द्वितीयोऽध्यायः आरभ्यते। तत्र प्रथमं स्मृतिविरोधमृपन्यस्य 
परिहरति” इति। तत्रादिममधिकरणं भवति स्मृत्यधिकरणं यत्र वेदान्तैः 
साङ्ख्यस्मृतेः विरोधमाशङ्क्य परिहियते। अधिकरणस्यास्य संक्षेपः 
क्रियते। स्मृत्यधिकरणे सूत्रद्वयं विद्यते - स्मृत्यनवकाशदोषप्रसङ्गः इति 
चेन्नान्यस्मृत्यनवकाशदोषप्रसङ्गात्‌, इतरेषां चानुपलब्धेः इति। ईक्षत्यादिभिः 
हेतुभिः निराकृतमपि प्रधानं स्मृतिबलेन पुनः आशङ्क्यते अधिकरणेऽस्मिन्‌। 
तत्र साङ्ख्यानामयं पक्षः- यदि श्रौतं मतमनुसृत्य सर्वज्ञं सर्वशक्तं च ब्रह्म 
जगत्कारणमिति कल्प्येत तर्हि स्मृत्यनवकाशः इति दोषः प्रसज्येत। 
कपिलादिपरमर्षिभिः श्रुतिसम्मतैः प्रणीताः साङ्ख्यादिस्मृतयः अनवकाशाः 
स्युः। अतः स्मृत्यनुसारेण- साङ्ख्यादिस्मृत्यनुसारेणैव वेदान्ताः व्याख्येयाः 
इति पूर्वपक्षः। तत्समाधानं भवति- नान्यस्मृत्यनवकाशदोषप्रसङ्गात्‌ इति। 
यदि साङ्ख्यादिस्मृतीनामनवकाशदोषभयात्‌ तदनुसारेण वेदान्ताः व्याख्यायेरन्‌ 
तर्हि औपनिषदमतानुसारिण्यः भगवद्गीतादिस्मृतयः अनवकाशाः प्रसज्येरन्‌ | 
स्मृतीनां परस्परविरोधे सति श्ररुत्यनुसारिणीनां प्रामाण्यमिति जैमिनिः 
समर्थयति । एवमौपनिषदमतानुयायिस्मृतीनां प्राबल्यात्‌ साङ्ख्योक्तः 
अनवकाशदोषः निरस्तः। तथा प्रधानादुत्पन्नत्वेनोक्तानां महदादीनां लोकवेदयोः 
अप्रसिद्धत्वाच्च - इतरेषां चानुपलब्धेः - साङ्ख्यं मतं स्मृतिबलेन व्युत्थापितं 
निरस्तम्‌। 
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युक्त्यनुसारेण साङ्ख्यमतनिरासः। 


युक्त्याधारेण साङ्ख्यपक्षप्रतिषेधः यद्यपि विलक्षणत्वाधिकरणेऽपि 
भवति तथापि तत्र क्वचित्‌ श्रुतीनामबलम्बात्‌ इह पुनः रचनानुपत्त्यधिकरणे 
केवलयुक्तीनामेवालम्बात्‌ अत्र द्वितीयाध्यायस्य द्वितीयपादगतं रचनानुपत््यधिकरणं 
संक्षिप्य प्रदर्श्यते। साङ्ख्ययुक्तिः एवमत्र संक्षिप्यते - घटशरावादयो भेदाः 
मृदात्मना अन्वीयमानाः मृदात्मकसामान्यपूर्वकाः लोके दृश्यन्ते यथा तथैव 
सुखदुःखमोहात्मकस्य प्रपञ्चस्यापि हेतुः तदात्मकं किमपि edi 
सुखदुःखमोहानां त्रिगुणहेतुत्वात्‌ त्रिगुणात्मकं प्रधानं जगतः कारणं स्यादिति 
पूर्वपक्षमतसंक्षेपः। रचनानुपपत्तेश्च नानुमानम्‌ इति सूत्रं जगद्रचनाप्रवृत्तिः 
प्रधाने न संभवति इति प्रतिपादयति। लोके चेतनानधिष्ठितस्य अचेतनस्य 
स्वतन्त्रपरिणामदर्शनात्‌ साङ्ख्यैः चेतनहेतोः अनङ्गीकाराच्च तदीयमिदं 
निराक्रियते । 


जगद्रचना नाम सत्त्वरजस्तमसां साम्यावस्थानात्‌ प्रच्युत्या संभवति इति 
साङ्ख्यानां मतम्‌। किन्तु इयं प्रच्युतिः चेतनानधिष्ठितं स्वतन्त्रं न संभवति 
इति ‘weave’ इति सूत्रे प्रदशितम्‌। यथा स्वयमचेतनं क्षीरादिकं वत्सवृद्धये 
प्रवहति यथा जलं लोकोपकाराय स्यन्दते तथैव प्रधानं लोकोपकाराय - 
पुरुषस्य लोकोपकाराय प्रवर्तेत इति युक्ति प्रतिषिध्य उच्यते - 
“पयोम्बुवच्चेत्तत्रापि’ इति। पयोम्बुनोः कारणान्तरानपेक्षिणोः स्वयं प्रवृत्तिः 
न संभवति। चेतनया धेन्वा अधिष्ठितं सदेव पयः वत्साय प्रवहति तथा 
जलमपि निम्नदेशदिनिमित्तान्तरमपेक्षते। तथा उक्तो दृष्टान्तः न समीचीनः। 


साङ्ख्याः त्रिगुणात्मकाचेतनप्रधानातिरेकेण कमपि चेतनं प्रधानप्रवर्तकं 
निवर्तक वा नाभ्युपगच्छन्ति येन प्रधानप्रवृत्तिः कदाचिद्भवेत्‌ कदाचिच्च 
न। उदासीनस्य पुरुषस्य प्रधानप्रवर्तकत्वनिवर्तकत्वाभावात्‌ तेन प्रधानप्रवृत्तिः 


—— aO 
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न संभवति। वेदान्तपक्षे सर्वज्ञस्य ईश्वरस्याङ्गीकारात्‌ नानुपपत्तिः इति 
'व्यतिरेकानवस्थितेश्चानपेक्षत्वात्‌' इति सूत्रेण प्रतिपादितम्‌। गवाद्युपभृक्तं 
तृणाद्यचेतनं यथा तृणीभवति तद्वत्‌ अचेतनं सदेव प्रधानं बाह्यकारणनिरपेक्षं 
स्वयं परिणमेत इति वादं प्रतिक्षिपति ' अन्यत्राभावाच्च न तृणादिवत्‌' 
इति सूत्रम्‌। न निमित्तान्तरनिरपेक्षं तृणाद्यचेतनं क्षीरीभवति, किन्तु चेतनया 
धेन्वा भुक्तमेव। अतः Gerd एव दोषसत्त्वात्‌ मतमिदं न युक्तम्‌। 
स्वाभाविकं प्रधानप्रवर्तनमिति मतेऽनुपपत्ति प्रदर्शयति - अभ्युपगमेऽप्यर्थाभावात्‌ 
इति। स्वाभाविकं प्रधानप्रवृत्तिः नोपपद्यते। अर्थाभावात्‌ - प्रयोजनाभावात्‌ 
इति तत्र हेतुः। पुरुषस्य भोगापवर्गार्थाय प्रधानप्रवृत्तिरिति साङ्ख्यपक्षो 
नोचितः, यतः अनाधेयातिशयस्य पुरुषस्य भोगो न संभवति, नापि अपवर्गः, 
तस्य प्रधानप्रवृत्तेः पूर्वमेव मुक्तत्वात्‌। पङ्ग्वन्धन्यायेन प्रधानपुरुषसंयोगः 
इति पक्षः नोचितः, यतः साङ्ख्यपक्षे एव पुरुषस्य प्रवर्तकत्वं नाभ्युपगतम्‌ 
इति प्रदर्शयति “पुरुषाश्मवदिति चेत्तथापि’ इति सूत्रम्‌। सत्त्वरजस्तमसां 
साम्यावस्था प्रधानं, यत्र मिथोऽनपेक्षाणां गुणानाम्‌ अङ्गाङ्गिभावः 
स्वरूपप्रणाशभयात्‌ न सम्भवति इति दर्शयति अङ्गित्वानुपपत्तेश्च इति 
सूत्रम्‌। प्रधानावस्थायां - गुणसाम्यावस्थायां - गुणवैषम्यसम्पादने अस्ति 
गुणानां सामर्थ्यमिति मतस्य समाधानमुच्यते - ज्ञशक्तिवियोगात्‌ इति। इदमेव 
मतं 'अन्यथानुमितौ च ज्ञशक्तिवियोगात्‌’ इति सूत्रेण प्रदशितम्‌। 
प्रधानस्याचेतनस्य सतः ज्ञशक्तिवियोगात्‌ रचनानुपपत्तिरिति प्रथमोक्तो दोषः 
तथेव तिष्ठति इति सूत्रस्य तात्पर्यम्‌। साङ्ख्ये पक्षे बहुत्र विप्रतिपत्तयः 
सन्ति। इन्द्रियसङ्ख्या क्वचित्सप्त इति प्रदशिता क्वचिच्च एकादशेति | 
महतः तन्मात्राणामुत्पत्तिरुक्ता एकत्र अपरत्राहङ्कारात्‌। एवमन्तःकरणमेकमिति 
त्रीणीति च। एता एव विप्रतिपत्तयः 'विप्रतिषेधाच्चासमञ्जसम्‌' इति 
सूत्रद्वारा प्रपञ्चिताः। एवमनेकधा विप्रतिपत्तिदर्शनात्‌ साङ्ख्यपक्षं न 
समीचीनमिति भाष्यकुन्मतम्‌। 
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एवं श्रुत्या स्मृत्या युक्त्या च साङ्ख्यं मतमनुपपन्नं, न चौपनिषदमिति 
सूत्रकारेण भाष्यकारेण च प्रदर्शित विस्तरेण यस्य दिङ्मात्रं चात्र संक्षेपितम्‌। 
ब्र.सू.शाभा.१-१-५-५ 
१.ब्र.सू.शाभा.२-२-२३ 


ब्र. सू. शाङ्करभाष्ये प्रथमाध्याये प्रथमपादे पञ्चमं, द्वितीयपादे षष्ठं, 
तृतीयपादे तृतीयं, चतुर्थपादे प्रथमद्वितीयतृतीयाधिकरणानि, द्वितीयाध्याये 
प्रथमपादे प्रथमं, तत्रैव तृतीयं, द्वितीयपादे प्रथमं चाधिकरणम्‌। 


सत्त्वात्‌ संजायते ज्ञानम्‌ - भ.गी. १४-१७ 
छा.उ.६-२-१ 

छा.उ.६-२-३ 

ऐ.उ.१-१-१ 

ब्र.सू.शा.भा. १-१-५-६ 
छा.उ.६-१४-२, ब्र.सू.शा.भा. २.१.५.७ 
छा.उ.६-८-७ 

क.उ.१-३-११ 

श्वे.उ-४-५ 

बृ.उ.४-४-१७ 

ब्र.शा.भा. २-१-१-१ 


ऋषिं प्रसूतं कपिलं यस्तममग्रमित्यादिवाक्यैः (श्वे.उ. ५-२) कपिलस्य 
श्रुतिसम्मतत्वं गम्यते | 


विरोधे त्वनपेक्ष्यं स्यादसति ह्यनुमानं- (जैसू. १-३-३) 
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ब्र.सू.२-२-१ 

ब्र.सू-२-२-१-२ 

ब्र.सू.२.२.१-३ 

ब्र.सू.२-२-१-४ 

ब्र.सू.२-२-१-५ 

ब्र.सू.२-२-१-६ 

यथा चलनशक्तिरहितः पङ्गुः दर्शनशक्तिरहितमन्धमधिष्ठाय प्रवर्तते 


एवमचेतनं प्रधानं चेतनं पुरुषमधिष्ठाय प्रवर्तेत इति न्यायस्यास्य अत्र 
तात्पर्यम्‌। 


ब्र.सू.२-२-१-७ 
ब्र.सू.२-२-१-८ 
ब्र.सू.२-२-१-९ 
ब्र.सू.-२-२-१-१० 


No one who has not given up evil conduct, who is 


not self-restrained, who is not meditative, nor one 


who is unpacified in mind can attain This (Atman), 


even though he has knowledge. 


- Katha Upanisad 24 


संस्कृतकाव्यशास्त्रप्रस्थानानामेकमवलोकनम्‌ 
जयप्रकाश जे. 


संस्कृतं महर्षिभिः अन्वाख्याता दैवीवाक्‌ | अपौरुषेयात्‌ वेदादारभ्य 
अस्या अमरवण्याः प्रयोगः दृश्यते। सहस्रेभ्यः वर्षेभ्यः बहुभिः 
कविवरैरस्यां भाषायां साहित्यपोषणं कृतमस्ति। तेषां ग्रन्थानां 
बाहुल्यात्‌ साहित्यस्य गुणस्तरः निर्णेतुं अपि तैः बहुधा प्रयत्नः कृतः | 
ततः संस्कृतसाहित्यविमर्शं इति सरण्याः उद्घाटनमभवत्‌। तत्र 
प्रत्येकं आचार्येण इतरमतान्‌ प्रतिद्वन्द्य स्वकीयमतस्य स्थापना कृता | 
सन्दर्भेऽस्मिन्‌ तैः काव्यस्य सर्वधर्माणां परीक्षा कृता | अस्यामेव वेलायां 
तैः काव्यस्य आत्मा कः ? काव्यशरीरं किं? अलङ्कारः कः? 
इत्यादीन्‌ विषयान्‌ अधिकृत्य परस्परं चर्चा कृता। एतेषां प्रश्नानां 
समाधानं आचार्यैः बहुधा निर्धारितम्‌। तथा संस्कृतसाहित्यविमर्शे 
अष्टप्रस्थानानां (सिद्धान्तानां) उदयः सञ्जातः। तानि च 
रसालङ्कारगुणरीतिध्वनिवक्रोक्त्यनुमानौचित्यानि | भवन्त्येतेषां आचार्याः 
यथासंख्यं भरतभामहदण्डिवामनानन्दवर्धनकुन्तकमहिमभटटक्षेमेन्द्रादयः | 


भरतस्य रसप्रस्थानम्‌ 


भारतीयकाव्यशास्त्ररचयितृषु सर्वप्रथमः भवति आचार्यः भरतः। 
अस्य कालः क्रिस्तोः पूर्वं द्वितीयशतकमिति आमनन्ति पण्डिताः | अस्य 
नाट्यशास्त्रे भारतीयकाव्यमीमांसायाः बीजाङ्कुरणं सिद्धान्तितं पण्डितैः | 
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अस्य षट्त्रिशत्‌ अध्यायकं नाट्यशास्त्रं भारतीयललितकलाविश्वकोशः, 
यतोऽत्र नाट्यस्य प्राधान्येऽपि तदुपकारकाणां 
छन्दोऽलङ्कारसंगीतशास्त्राणां मूलसिद्धान्तानामपि प्रतिपादनं द्रष्टुं 
शाक्यते। ग्रन्थेऽस्मिन्‌ त्रयो अंशाः कारिकासुत्रभाष्यानुवंश्यश्लोकाः 
Ura | अस्य ग्रन्थस्य षष्ठेऽध्याये तेन रसस्य प्राधान्यं “न हि रसादृते 
कश्चिदर्थः प्रवर्तते”' इति प्रस्ताव्य सः रसः कथं सञ्जायते इति 
सदृष्टान्तं प्रतिपाद्यते- “तत्र विभावानुभावव्यभिचारिसंयोगात्‌ रसनिष्पत्तिः | 
यथा हि- नानाव्यञ्जनौषधिद्रव्यसंयोगाद्रसनिष्पत्तिः तथा 
नानाभावोपगमाद्रसनिष्पत्तिः |” यथा हि- गुडादिभिर्द्रव्यर्व्यञ्जनैरोषधिभिश्च 
षाडवादयो रसा निर्वर्त्यन्ते तथा नानाभावोपगता अपि स्थायिनो भावा 
रसत्वमाप्नुवन्ति“इति। तत्र “रसः इति कः पदार्थः” इति प्रश्ने 
आस्वाद्यत्वात्‌ इति उक्त्वा कथमयमास्वाद्यते इत्यपि विवृणोति सः | 
“नानाव्यञ्जनसंस्कृतमन्नं भुञ्जाना रसानास्वादयन्ति सुमनसः पुरुष 
हर्षादींश्चाधिगच्छन्ति तथा नानाभावाभिनयव्यञ्जितान्‌ वागङ्गसत्तोपेतान्‌ 
स्थायिभावानास्वादयन्ति सुमनसः प्रेक्षकाः हर्षादींश्चाधिगच्छन्ति |” 


रसानां संख्याविषये मतभेदाः duel] आचार्येण भरतेन स्वग्रन्थे 
अष्टरसान्‌ अङ्गीकृत्य स्पष्टतया निरूपितम्‌। ते च 
शुङ्गारहास्यकरुणरौद्रवीरभयानकबीभत्साद्भुतादयः। केषुचन ग्रन्थेषु 
शान्तस्यापि रसत्वं सूचितमस्ति। एतदाश्रित्यैव मम्मटेन काव्यप्रकाशे- 

“शुङ्गारहास्यकरुणरौद्रवीरभयानकाः | 

बीभत्साद्भुतसंज्ञौ चेत्यष्टौ नाट्ये रसाः स्मृताः। 

निर्वेदस्थायिभावोऽस्ति शान्तोऽपि नवमो रसः” 

इत्युक्तम्‌ । कालान्तरे बहुभिरालङ्कारिकैराचार्यैः 
भक्तिवात्सल्यादयोऽपि रसात्मत्वेन चर्चा कृता | 
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भामहस्य अलङ्कारप्रस्थानम्‌ 

fired: परम्‌ सप्तमशतके लब्धजन्मा भामहः भरतस्यानन्तरं 
काव्यशास्त्रकारत्वेन प्रथितः। आचार्यस्यास्य काव्यपद्धतिः एव 
अलङ्कारपद्धतिः | कविपुङ्गवस्यास्य ग्रन्थे “काव्यालङ्कारे' काव्यस्य 
आत्मा अलङ्कार इति अनेन निर्णीतमस्ति। “न कान्तमपि निर्भूषं 
विभाति वनितामुखम्‌' इत्युक्त्या काव्ये अलङ्कारस्य प्राधान्यं 
सूचयति। भामहमते अर्थालङ्कारः शब्दालङ्कारश्चेति अलङ्कारः 
द्विविधः। तत्र उपमादयो अर्थालङ्काराः, यमकादयः, शब्दालङ्काराः 
च। सः ग्रन्थेऽस्मिन्‌ आहत्य नवत्रिशत्‌ अलङ्कारान्‌ विवृणोति। एवं 
चेदपि काव्ये रसानां सत्ता अनेन न तिरस्कृता। अस्य मते 
THING रसाः शोभनपदेनैव व्यज्यन्ते अतः रसवदलङ्कारत्वेनैव 
अङ्कीकर्तु शक्यन्ते | अनन्तरागतेन दण्डिना “काव्यशोभाकरान्‌ धर्मान्‌ 
अलङ्कारान्‌ प्रचक्षते” इति अलङ्कारलक्षणमुक्त्वा काव्यसंबन्धीनि 
सर्वाण्यपि तत्वानि अलङ्कारशब्दे अन्तर्भावितानि । 


संस्कृतकाव्यशास्त्रे अलङ्काराणां संख्याविषये मतभेदाः वर्त्तन्ते | 
भरतेन चत्वारः अलङ्काराः एव निर्धारिताः। विष्णुधर्मोत्तरपुराणे अष्ट 
अलङ्काराः एव उपलभ्यन्ते। भदिटिदण्डिभामहोद्‌्भटवामनादयः 
त्रिशत्‌ वा चत्वारिंशत्‌ वा अलङ्कारान्‌ लक्षयन्ति। मम्मटः एकषष्टिः 
अलङ्कारान्‌ एव प्रतिपादयति। रुय्यकः तु पञ्चसप्ततिरलङ्काराणां 
विवेचनं कृतवान्‌। चन्द्रालोके शताधिकानां, कुवलयानन्दे 
पञ्चदशाधिकशतस्य अलङ्काराणां च चर्चा विहिता। 


दण्डिनः गुणप्रस्थानम्‌ 


गुणसिद्धान्तस्य प्रयोक्ता भवति आचार्यः दण्डी। स अष्टमशतके 
अजीवत्‌ इति कथ्यते। अस्य प्रमुखौ ग्रन्थौ काव्यादर्शदशकुमारचरिते। 


| 


| 
| 
| 
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सः स्वीये काव्यादर्शे मार्गाणां (रीतीनां) प्राधान्यं उद्घोषितवान्‌ | 
सः वैदर्भीमार्गस्य प्राणरूपेण दशगुणान्‌ प्रस्थापितवान्‌। तद्यथा - 


“श्लेषः प्रसादः समता माधुर्य सुकुमारता 

अर्थव्यक्तिरुदारत्वमोजः कान्तिसमाधयः | 

इति वैदर्भमार्गस्य प्राणा दशगुणाः स्मृताः||" 

अस्य मते गुणविहीनाः अलङ्काराः काव्यशोभां कर्तु असमर्थाः 
किन्तु अलङ्कारविहीनाः गुणाः काव्यशोभां कर्तृ सक्षमाः। अत एव 
गुणस्य आत्मत्वं सिद्धमस्ति | 
वामनस्य रीतिप्रस्थानम्‌ 


आचार्यस्य वामनस्य मते काव्यस्य आत्मा भवति रीतिः । रीणन्ति 
गच्छन्त्यस्यां गुणा इति, रीयते क्षरत्यस्यां वाङ्मधुधारेति वा रीतिः। 
“विशिष्टा पदरचना रीतिः” इति वामनोक्तं लक्षणम्‌। 'विशेषो 
गुणात्मा' सा त्रेधा वैदर्भी गौड़ीया पाञ्चाली चेति |” तेषु वैदर्भीरीतेः 
प्राधान्यं काव्यालङ्कारसूत्रवृत्तौ सः प्रतिपादयति - “समग्रगुणा 
वैदर्भी”? - समग्रैः ओजःप्रसादप्रमुखैः गुणैः उपेता वैदर्भी नाम रीतिः 
इति। अमूम्‌ एव कारिकारूपेण विस्तारयति- 


“अस्पृष्टा दोषमात्राभिः समग्रगुणगुम्फिता | 
विपञ्चीस्वरसौभाग्या वैदर्भीरीतिरिष्यते 1177 


तिसृणां रीतीनां मध्ये वैदर्भी एव ग्राह्या, गुणानाँ साकल्यात्‌ इतरे 
गौडीयपाञ्चाल्यौ न ग्राह्ये स्तोकगुणत्वात्‌ इति च प्रस्तावयति सः | 
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आनन्दवर्धनस्य ध्वनिप्रस्थानम्‌ 

संस्कृतकाव्यशास्त्रै ध्वनिसिद्धान्तस्य प्रतिष्ठापकः भवति 
आनन्दवर्धनः। क्रिस्तोः परं नवमशतकमेव तस्य कालः इति 
पण्डितानां मतम्‌। अनेन प्रणीतः विख्यातग्रन्थः भवति ध्वन्यालोकः | 
अस्य मते 'काव्यस्यात्मा ध्वनिः' एव। आनन्दवर्धनः प्रस्थानममुं ` 
स्वोपज्ञत्वेन प्रख्यापयति। ध्वनिमतं परम्परया बुधैरङ्गीकृतमिति 
“विनापि विशिष्टपुस्तकेषु विनिवेशनात्‌” इति लोचनोक्त्या प्रतीयते। 
तथापि ध्वनिमतस्य प्रतिष्ठापको आद्यो ग्रन्थो भवति ध्वन्यालोकः | 
एतच्च - 


“काव्यस्यात्मा ध्वनिरिति बुधैर्यः समाम्नातपर्व- 
स्तस्याभावं जगदुरपरे भाक्तमाहुस्तमन्ये। 
केचिद्वाचां स्थितमविषये तत्वमूचुस्तदीयं 
तेन ब्रूमः सहृदयमनःप्रीतये तत्स्वरूपम्‌” | |'? 


इति आनन्दवर्धनोक्त्या स्पष्टमवसीयते। अस्य ध्वनेः लक्षणं स 
एवं वदति - 


“यत्रार्थः शब्दो वा तमर्थमुपसर्जनीकृतस्वार्थौ 

व्यङ्क्तः काव्यविशेषः सः ध्वनिरिति सूरिभिः कथितः | |” 
कुन्तकस्य वक्रोक्तिप्रस्थानम्‌ 

वक्रोक्तिसम्प्रदायस्य संस्थापको राजानककुन्तकः काश्मीरको 
विद्वानासीत्‌। कुन्तकस्य वक्रोक्तिजीविते कुत्रापि तस्य कालं 
रचनाकालं वा अधिकृत्य कापि सूचना नास्ति। एवं चेदपि लब्धानां 
सूचनानामनुसारेण कुन्तकस्य कालः दशमशताब्द्याः उत्तरार्धं तथा 


| 
| 
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एकादशशतके इति मन्यन्ते पण्डिताः। स्वकीये ग्रन्थे वक्रोक्तिः एव 
सर्वेषामलङ्काराणां बीजमित्युक्त्वा तामेव काव्यस्यात्मानमकथयत्‌ 
कुन्तकः, उक्तं च - “वक्रोक्तिः काव्यजीवितम्‌” इति | आचार्यो कुन्तकः 
वक्रोक्ति एवं लक्षयति- “वक्रोक्तिरेव वैदग्ध्यभङ्गीभणितिरुच्यते।|”'° 
वक्रोक्तिर्नाम प्रसिद्धाभिधानव्यतिरेकिणी विचित्रैवाभिधा। 
वैदग्ध्यभङ्गीभणितिरेव वक्रोक्तिरित्युच्यते। विदग्धभावः वैदग्ध्यं 
कविकर्मकौशलमित्यर्थः तस्य भङ्गी, विच्छित्तिः तया विच्छित्या 
भणितिः वक्रोक्तिरित्युच्यते। षट्विधान्‌ वक्रताप्रकारान्‌ स्थापितवान्‌ 
आचार्यः - वर्णविन्यासवक्रता पदपूर्वार्धवक्रता प्रत्याश्रितवक्रता 
वाक्यवक्रता प्रकरणवक्रता प्रबन्धवक्रता च | 


महिमभट्टस्य अनुमानप्रस्थानम्‌ 


क्रिस्तोः परम्‌ एकादशशतके जीवितवान्‌ आसीत्‌ महिमभट्टः | 
अयं ध्वनेः काव्यात्मत्वं निराकर्तु एव स्वग्रन्थं चकार। स एवं वदति - 


“अनुमानेऽन्तर्भावं सर्वस्यैव ध्वनेः प्रकाशयितुम्‌ | 
व्यक्तिविवेकं कुरुते प्रणम्य महिमा परां वाचम्‌ ||” 


अस्य मते व्यञ्जनाव्यापारः नानुमानप्रमाणाद्‌ भिन्नः। अभिधा हि 
एक एव व्यापारः शब्दस्य। अस्य मते रसोऽपि अनुमेयः। 
आनन्दवर्धनस्य ध्वनिलक्षणे दशदोषान्‌ उद्‌भाव्य स एवं वदति - 


“अर्थस्य विशिष्टत्वं शब्दः सविशेषणस्तदः पुंस्त्वम्‌ | 
द्विवचनशब्दौ च व्यक्तिध्वनिर्नाम काव्यवैशिष्ट्यम्‌ | | 
वचनं च कथनकर्तुः कथिता ध्वनिलक्ष्माणीति दशदोषाः | 
ये त्वन्ये तद्भेदप्रभेदलक्षणगता न -ते गणिताः।।”' 
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क्षेमेन्द्रस्य औचित्यप्रस्थानम्‌ 


क्रिस्तोः परम्‌ एकादशशतके काश्मीरदेशस्य राज्ञः अवन्तिवर्मणः 
शासनकाले क्षेमेन्द्रः अजीवत्‌। साहित्यविद्यायां अभिनवगुप्तस्य असौ 
शिष्यः प्रसिद्धानां पञ्चत्रिंशदधिकानां ग्रन्थानां रचयिता भवति। 
अतुल्यप्रतिभायुक्तः क्षेमेन्द्रः स्वमतस्य औचित्यस्य संस्थापनार्थं 
'औचित्यविचारचर्चा' इति ग्रन्थमेकं अरचयत्‌ | क्षेमेन्द्रेण स्वकीये ग्रन्थे 
औचित्यमेव काव्यस्य जीवितमिति मतं प्रकटीकृतम्‌। अनेन खलु 
स्वगुरोरभिनवगुप्तपादस्य ध्वनिवादखण्डनाय महान्‌ प्रयासो विहितः | 
उक्तं चानेन- 


“अलङ्कारास्त्वलङ्काराः गुणा एव गुणाः सदा | 
औचित्यं रससिद्धस्य स्थिरं काव्यस्य जीवितम्‌ ||” 


किं तदौचित्यं इत्यपि अनेनोक्तम्‌ - 


“उचितं प्राहुराचार्याः सदृशं किल यस्य यत्‌। 
उचितस्य च यो भावस्तदौचित्यं प्रचक्षते 1"? 


अर्थात्‌ यत्किल यस्य अनुरूपं तत्‌ उचितं उच्यते। तस्य भावं 
औचित्यं कथयन्ति। यथा- 

“कण्ठे मेखलया नितम्बफलके तारेण हारेण वा 

पाणौ नूपुरबन्धनेन चरणे केयूरपाशेन वा। 

शौर्येण प्रणते रिपौ करुणया नायान्ति के हास्यता- 

मौचित्येन विना रुचिं प्रतनुते नालङ्कृतिर्नो गुणाः| |”20 
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अनन्तरं काव्यस्य मर्मत्वेन विलसितानि औचित्यस्थानानि एवं 


विवृणोति - 


“पदे वाक्ये प्रबन्धार्थे गुणे अलङ्करणे रसे। 
क्रियायां कारके लिङ्गे वचने च विशेषणे।। 
उपसर्गे निपाते च काले देशे कुले व्रते। 

तत्वे सत्वेऽप्यभिप्राये स्वभावे सारसंग्रहे | | 
प्रतिभायामवस्थायां विचारे नाम्न्यथाशिषि 
काव्यस्यांगेषु च प्राहुरौचित्यं व्यापि जीवितम्‌ |”! 


एतेषु पदप्रभृतिषु स्थानेषु मर्मसु इव काव्यस्य सकलशरीरव्यापि 


जीवितम्‌ औचित्यं स्फुटत्वेन स्फुरदवभासते। अत एव आचार्चेण प्रोफ. 
एस्‌. कुण्पुस्वामिशास्त्रिमहाशयेन प्रोक्तम्‌ - 


औचित्यमनुधावन्ति सर्वे ध्वनिरसोन्नयाः | 
गुणालंकृतिरीतीनां नयाश्चानृजुवाङ्मयाः । |” इति । 
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He who knows sambhuti (Brahman) and vinasa 
(the perishable world of Becoming) both together 
overcomes death through vinasa and achieves 


immortality through sambhut. 


- Isa Upanisad 14 


This Atman cannot be attained by study of the 
scriptures, nor by sharp intellect, nor by much 
hearing; by him is It attained whom It chooses — 


to him this Atman reveals Its own (true) form 


- Katha Upanisad 23 


ज्ञान किमिति दर्शने 


डा. नीलकण्ठन्‌ एस्‌. 


यथार्थज्ञानं प्रमा | तत्त्वतः स्वीकृतेऽप्यस्मिन्‌ दार्शनिकाः भिन्नमतस्थाः 
दृश्यन्ते | जैमिनिमहषिद्वारा प्रकाशिते पूर्वमीमांसाशास्त्रे प्रभाकरगुरुः 
कुमारिलभट्टश्च स्वस्वमतं प्रदर्श्य सरणिद्वयम्‌ असृजताम्‌ | एवं गुरुमतं 
भाट्टमतमिति शाखाद्वयसंवबलिता अभूत्‌ मीमांसा पूर्वपूर्वा | 


प्रमा यद्यपि यथार्थज्ञानरूपा तथापि तस्याः लक्षणं किमिति चिन्तायां 
भाट्टमतानुसारेण तल्लक्षणम्‌ ' आज्ञाततत्त्चार्थज्ञानम्‌' इति निर्दिष्टमस्ति । 
अज्ञातस्य कस्यचन प्रथमतो निर्दोषेण ज्ञानमेवेदमिति फलितोऽर्थः । 


अज्ञातस्य केवलं ज्ञानमित्युक्ते “शुक्तौ रजत' मिति यद्‌ भ्रमात्मकं ज्ञानं 
तत्रापि लक्षणसमन्वयः प्रसज्येत । तद्वारणाय 'तत्वार्थज्ञानम्‌' इति 
दलायोजनं कृतम्‌ । तत्त्वपदस्य निर्दुष्टं यथार्थमिति च अर्थः | शुक्तौ 
यद्‌ रजतज्ञानं जायते तस्य अयधार्थत्वात्‌ तन्निवार्यते । 


पुनरुदेति समस्यान्या । ' अयं घटः', ' अयं घटः' इति धारावहिकबुद्धिरस्ति। 
तत्र प्रथमतया ‘aa घटः' इति घटविषयकज्ञानानन्तरं द्वितीयादि 
घटविषयकज्ञानेषु आज्ञातार्थत्वविरहाद्‌ धारावाहिकबुद्धौ लक्षणं न घटेत | 
लक्ष्यैकदेशावृत्तित्वमिति अव्याप्तिरपि भवेत्‌ | 
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अस्य समाधानं भाट्टमीमांसकैरेवं क्रियते । द्वितीयक्षणेन द्वितीयो smi 
ge: इति ज्ञानं प्रथमतो भिद्यते । एवं प्रतिक्षणं नूतनं ज्ञानम्‌ उत्पद्यते 
इति । क्षणेन ज्ञानं भिद्यते, तदेव अस्य नूतनत्वमिति चेत्‌ क्षणो नाम कालस्य 
स्वल्पभूतो$शः । पुनस्तस्य विविच्य ज्ञानं केनोपाधिना संपादनीयमिति 
प्रश्नोऽयं वस्तुतः पृष्टोऽपरः | अस्य समाधानं भाट्टमीमांसकैः 
ज्ञाततावतरणेन आसाद्यते । 


का नाम ज्ञातता ? 


ज्ञाते सति कस्मिंश्चिद्‌ वस्तुनि 'ज्ञात' मिति तस्मिन्‌ ज्ञातता नाम धर्मा 
जायते । घटज्ञानस्य आद्यक्षणे तस्मिन्‌ (घटे) जायमाना ज्ञातता 
द्वितीयक्षणपर्यत्तम्‌ अवसीयेत | `अयं घटः' इति अनन्तरभावि द्वितीयज्ञानेन 
तत्क्षणस्य पूर्वस्मात्‌ विवेचनं भवेत्‌ | कालस्यापि ज्ञानविषयत्वं मीमांसकानां 
संमतं, यद्यपि तत्‌ न्यायवैशेषिकाभ्यां न स्वीकृतम्‌ | तयोर्नये कालस्य 
अप्रत्यक्षत्वमेव | 


ज्ञातता न्यायमतस्थैर्न अङ्गीक्रियते । ते ज्ञाततामेवं खण्डयन्ति - 


घटे ज्ञाते तस्मिन्‌ ज्ञातत्वबोधनाय ज्ञातता नाम कश्चित्‌ धर्मौ यदि 
जायेत, सा ज्ञातता FARA ज्ञानेनैव। जातं ज्ञानं किंविषयकमिति ज्ञातुं 
ज्ञातताज्ञानम्‌ आवश्यकम्‌ । एवं ज्ञानेन ज्ञातता, ज्ञाततया ज्ञानं च ज्ञातुम्‌ 
अहतः इति कारणाद्‌ 'अन्योन्याश्रयः' दोषः आपद्येत । 


ज्ञानं स्वतो परतो वेति विचारोऽपि दर्शनेषु कृतो बहुधा 
दृग्विषयमायाति। अस्मिन्‌ विषये न्याय- मीमांसा मतस्थौ मुख्यप्रतिद्टन्द्रिनौ 
प्रतिभातः । मीमांसका ज्ञानं स्वतो ग्राह्मम्‌ मन्यन्ते । ज्ञानप्रामाण्यं 
तदप्रामाण्याग्राहकयावज्ज्ञानग्राहकसामग्रीग्राह्मं न वा’ इति प्रश्नः | 


ज्ञानं किमिति दर्शने 125 


तदप्रामाण्यस्य अग्राहिका यावती ज्ञानग्राहिका सामग्री तज्जन्यग्रहविषयो 
वा न वा इति प्रश्‍नरूपम्‌ । गुरुमते तादृशग्रहे व्यवसायः । मुरारिमिश्रमते 
अनुव्यवसायः । भाट्टमते च ज्ञाततालिङ्गकानुमितिः । 


TEM, 

सर्वस्मिन्‌ ज्ञाने प्रमितिः, प्रमाता, प्रमेयम्‌ इति एतत्‌ त्रयं भासते । 
'घटम्‌ अहं जानामि’ इति व्यवसायस्य आकारः | व्यवसायस्य 
स्वप्रकाशकत्वम्‌ | अतः स्वेनैव स्वनिष्ठप्रामाण्यस्य ग्रहणात्‌ प्रामाण्यस्यास्य 


स्वतोग्राह्यत्वं सिद्धध्यति। विशिष्टज्ञानस्य विशेषणज्ञानापेक्षितत्वम्‌ एतन्मते 
नाङ्गीकृतम्‌ । तेन अनुपस्थितस्य अपि प्रामाण्यस्य भानं भवतीति । 


मिश्रमतम्‌ 


“अयं घटः' इति ज्ञानानन्तरं 'घटत्वेन घटमहं जानामि’ इति 
ज्ञानविषयकं लौकिकमानसम्‌ उत्पद्यते । तेन प्रामाण्यमस्मन्‌ गृह्यते इति। 


भाट्टमतम्‌ 

ज्ञानम्‌ अतीन्द्रियम्‌ । अतः साक्षात्‌ तद्ग्रहणम्‌ अशक्यम्‌ । 
ज्ञाततालिङ्गकानुमितेः प्राथमिकज्ञानग्रहरूपत्वात्‌ प्रामाण्यं तेन गृह्यते इति। 
एतन्मते प्रामाण्यप्रयोजकम्‌ अनुमानमोगम्‌ 'घटो 
घटत्ववद्विशेष्यकघटत्वप्रकारकज्ञानविषयः घटत्वप्रकारक ज्ञाततावत्चात्‌ 
यत्‌ न एवं तत्‌ न एवमिति’ । ज्ञातता तावत्‌, सविषयको ज्ञानजन्यः 
अतिरिक्तः पदार्थः इति च । 


उक्तलक्षणे “ज्ञानप्रामाण्यं तदप्रामाण्याग्राहकयावज्ज्ञानग्राहकसामग्रीग्राह्यम्‌' 
इत्यत्र यावत््वविशेषणस्य आवश्यकता निरूप्यते | 'ममोत्पन्नं ज्ञानं प्रमा 
सफलाप्रवृत्तिजनकत्वात्‌' इति अनुमितिजनकसामग्र्या अपि 
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निरुक्तज्ञानवग्राहकसामग्रीत्वम्‌ अस्ति । नैयायिकैरपि तदग्राह्मत्वस्य 
प्रामाण्ये अभ्युपगतत्वात्‌ सिद्धसाधनं दोष आपद्येत । तद्वारणाय 
यावत्त्वपदनिवेशो विशेषणे। तेन प्राथमिकानुव्यवसायसामग्र्या अपि 
यावदन्तर्गतत्वात्‌ तद्ग्राह्मत्वस्य प्रामाण्ये नैयायिकैः अनभ्युपगमात्‌ च न 
सिद्धसाधनमिति । 


उक्तलक्षणे स्वतस्त्ववादिमतेन ‘ad’ पदनिवेशस्य अनिवार्यता 
आसूच्यते। “इदं ज्ञानम्‌ अप्रमा’ इति अनुव्यवसायेऽपि प्रामाण्याग्राहकस्य 
अप्रामाण्याग्राहकत्वाभावात्‌ स्वतस्त्वं न स्यात्‌ | ‘Ad’ पदेन प्रकृत 
प्रामाण्याश्रयीभूतज्ञाने अप्रामाण्याग्राहिकेति अर्थः पर्यवसितः । 


‘Se ज्ञानम्‌ अप्रमा’ इत्यत्र प्रामाण्यग्राहिकया सामग्र्या इदं ज्ञानम्‌ अप्रमा 
इत्याकारकज्ञानेन व्यवसाये अप्रामाण्यग्राहकत्वम्‌ अस्ति | अनुव्यवसाये 
पुनः तज्ज्ञानविषयीभूतज्ञानमेव गृह्यते इति स्वतस्त्वसिद्धिरिति । 


स्वतस्त्ववादिनः 'घटम्‌ अहं जानामि’ इत्यत्र व्यवसायस्थले यथा 
घटघटत्वयोर्भानं तथा तत्संबन्धस्यापि भानमिति अङ्गीकुर्वन्ति । 
परतस्त्ववादिनो नैयायिकाः “पुरोवर्तिनं घटत्वेन जानामि’ इति प्रतीतिम्‌ 
अनुव्यवसाये यद्यपि अङ्गीकुर्वन्ति तथापि पुरोवर्तिनि घटादौ घटत्वप्रकारकसंबन्धं 
न अङ्गीकुर्वन्ति। अतः ज्ञानस्य स्वतः प्रामाण्यमेवेति स्वतः प्रामाण्यवादिनो 
अभिप्रयन्ति । 


ज्ञानस्य परतस्त्वमेवेति अभिप्रायवन्तो नैयायिकादयः स्वतः 
प्रामाण्याङ्गीकारे 'जलाज्ञानं प्रमा न वा' इति अनभ्यासदशापन्नकाले 
प्रमात्वसंशयो न स्यादिति वदन्ति | अनुव्यवसायेनैव प्रामाण्यनिश्चयसम्भवात्‌ 
ज्ञानस्य परतो ग्राह्यत्वमेवेति ते निरूपयन्ति । 
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The Self is one. It is unmoving; yet it is faster than 
the mind. Thus moving faster, It is beyond the reach 
of the senses. Ever steady, It outstrips all that run. 
But Its mere presence, the cosmic energy 1s enabled 


to sustain the activities of living beings. 


- Isa Upanisad 4 & 5 


He is verily bliss; man, verily, is blissful by getting 
this bliss. Who would have lived, who would have 
breathed, if this infinite expanse of bliss were not 
there? 

- Thittiriya Upanisad Il. 7 
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